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What is spirituai experience? 
What is religion? 

What is reality? 

What is meditation? 


A close and intelligent perusal of the pages of 
this book should answer these and many other 
questions. : 


Swami Poornananda Tirtha is one of those rare 
clear-minded sannyasins gifted with the capacity 
to explain in lucid and understandable language 
the truth contained in the most subtle of all 
sciences, ‘‘Vedanta’’. This book should prove to 
be a boon to everyone, particularly to those 
spiritual aspirants whose quest has reached a 
dead end and again for those sincere souls who 
want to set their foot freshly on the Vedantic 
path. 


The Bombay Yajna Committee. 
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FOREWORD 


This is an extraordinary book which contains the talks of Swami 
Poornananda Tirtha at the Indian Gymkhana Grounds, Bombay, 
during November-December, 1962. This is a direct talk on the 
hidden truths of Vedanta. Herein, the way for the highest realisation 
and the noblest spiritual experience and enlightenment is candidly 
presented. Those of us, who had the experience while hearing the 
Swamiji, know for certain, that the readers of this volume will also 
have the same. Swamiji’s talks were then tape-recorded, which has 


given birth to this volume. 


For the inquisitive neophites who want to be initiated into prac- 
tical Vedanta and also scholars who want to clarify their doubts and 
have a correct comprehension of the practical aspects of Jnana and 
climb up the ladder of realisation, this book will be an invaluable 
asset, ; 

The Balaramans, a devoted and unassuming couple, whose lite 
is flavoured with the essence of Vedanta, came forward unexpectedly 
and completed the gigantic task of transcribing the lectures. In this 
reproduction they have retained the original fragrance of Swamiji’s 
words. 

These lectures will clarify the subtle truths of Vedanta, while 
presenting the Jnana technique to outlive our miseries and to live in 


joy, joy, joy and joy. 


- Bombay, . 
\ Gita Yajna Committee 
Ist January, 1964. % 


PREFACE TO THE SECOND EDITION 


This second edition of JNANA SUDHA is a 
completely revised and somewhat enlarged reproduction 
of the first edition and is published under the direct 
supervision of the author and the other sannyasins of 
the Asram. The first edition was sold out in an excep- 
tionally short time after its publication. Demand for 
the book has been growing much from the public since 
then and this has necessitated this second edition. 


To facilitate those readers who cannot read 
Sanskrit verses in Devanagari script, transliteration of 


all the verses has been added just after each and every 
quotation. 


A new chapter (No. 18). has been added to the 
book under the heading “‘WHAaT LEADS To MukTI?” 
This explains the Pravritti and Nivritti Dharmas. 


May this edition be of help to the seekers of 
Atma-jnana and the inquisitive students of Vedanta, 
who want to know the practical side of the great 
Rishi-science of Bharatvarsha. 


Jnana Asram, Parlikad, 
Publishers 


20th November, 1965, 
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Chapter 1 


INTRODUCTION 


When I was about to start for Bombay, I received an 
express letter from the organisers saying: ‘‘We are ina 
fix. Everyone here is occupied and preoccupied in mind 
about the Chinese invasion. Will they be receptive 
enough to such aseries of lectures? Shall we postpone 
it?’ andso on. Ireplied them immediately, quoting a 
verse by Bhartrihari— 


mead a ag fia als: 
grea fated arated ae: | 
faa: Ja: Tae ofderaarar: 
ONSITATA A WC I 


Praarabhyate na khalu vighnabhayena neechaih, 
Praarabhya vighnavihataa viramanti madhyaah, 


Vighnaih punah punarapi pratihanyamaanaah, 


-Praarabdhamuttamajanaa na parityajanti. 

The meaning is: There are three grades of people 
in this world—the lowest, the middle and the best. The 
lowest type of men, fearing they will meet with difficul- 
ties and obstructions on the way, do not start ahy work 
at all. They are afraid even to start doing anything. 


They just keep quiet, brooding. Slightly better are the 
* * 1 
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type who start an undertaking but when they meet with 
some difficulties, leave the work for good. They have not 
strength enough to overcome the obstacles. Thereafter 
they blame their planets. But the best type of men, 
once having started something, never leave it till it is 
satisfactorily finished, even though they are assaulted 
again and again by difficulties. Let us be examples of 
the best grade. Especially when we are after a noble 
enterprise as this, the sooner it is started the better it 
will be. Even if anything is lacking, the Divine Power 
will provide it. Besure, be definite about it. Let us, 
therefore, go ahead. Take the Gita itself. It was not 
given out ata time of peace. It was given out by Lord 
Krishna on the battle field, when both the mighty armies 
had arrayed themselves, ready to start the war and the 
first arrow was about to be shot. That being the case, 
this seems to me not only the opportune time, but the 
most appropriate time to start these discourses. 


Among the dhyana slokas I quoted the following:— 


° AN ~, 

4 zat: aad fa ee aaa arias 

NET: TE sa WaIVNa: HAS Seats: | 

ef saa: BAA alata: 

aa a fang aifsans Aerarat aft | 
Yam saivaah samupaasate siva iti brahmeti vedantino, 
Bauddhaah buddha iti pramaanapatavah karteti naiyaayikaah, 
Arhannityatha jainasaasanarataah karmeti meemaamsakaah, 
Soyam vo vidadhaatu vaanchhitaphalam trailokyanaatho harih, 


I would like to say a few words explaining it. This 
sloka was found inscribed ona pillar belonging to the 
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Vijayanagaram period. This sloka is also seen in Hanu- 
mannataka of Hanumat Kavi. There was at that time a 
great sage, a great realised soul, Vidyaranya (known as 
Madhavacharya in his purvasrama). He was the Prime 
Minister of the Vijayanagaram empire. It was then that the 
Muslim invaders started slowly infiltrating from the north. 
Slowly they increased in numbers, started pillaging, loot- 
ing and destroying Hindu temples. Vidyaranya realised 
that the cause for the retrogression of the Hindus and 
their inability to resist the Muslims was that, though | 
there were numerous individually great realised souls 
and men of great learning, Hinduism as an institution 
was very weak. There was no organised society to bring 
the people together in a united effort. There were so 
many religious sects. and factions, each fighting the 
others, that they could not stabilise the unity of the 
Hindus. In order to remove this disunity which was the 
cause of their weakness, he wanted to lift the people, as a 
whole, up to a higher plane of understanding and unity, 
by making them realise the underlying unity of the 
various sects of Hinduism. Not only this, he aimed at 
making them realise that not only the various schools of 
thought of Hinduism but even the so-called different 
religions—Buddhism, Jainism etc.—had the same Infinite 
Reality as their basis. 


_The above sloka presents the idea—Oh! Saivites, you 
are fighting in the name of Siva; Vaishnavites, you are 
fighting in the name of Vishnu; Buddhists, you are fight- 
ing in the name of Buddhaetc. But where is the need 
for these fights? What the Saivites indicate by the term 
Siva, what the Vaishnavites indicate by the term Vishnu, 
what the Buddhists term as Buddha etc. are one and 
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the same Reality. The Truth underlying all these names 
is the same Infinite, Pure Consciousness. So why are 
you fighting? One and the same woman is called by her 
name by her husband, as mother by her son, as aunt by 
her niece, as sister by her brother and as daughter by her 
father. Does it mean there are five different persons? 
No. They are just different names of the same person. 
So also the same Supreme Reality is called by different 
sects and religions by different names. Why fight on 
that account? 


Thus reasoning and argumg, Vidyaranya united the 
people under Vedanta and built a strong empire, able to 
withstand the enemies. So also, what we need at this 
critical time is only sustained, persistent, united and 
intelligent effort. For that we must be shown a way of 
action. 


Even Arjuna, such a mighty warrior as he was, was 
overcome with a feeling of helplessness on the battlefield. 
The great bow Gandiva, which none other than he could 
lift up, slipped from his hands, his skin was burning, his 
mouth was parched and his mind and intellect ebbed into 
impotency. At moments of crisis, mere physical prowess, 
without a proper spiritual knowledge to back it up, is use- 
less. And spiritual knowledge possessed by individuals 
will alone not do, unless there is an organised society to 
absorb, assimilate and practise it. The society can be 
perfect only when it is built on the foundation of the 
eternal laws of sanatana dharma. Any other type of society 
is doomed. The so-called capitalism, communism, 
socialism and other ‘isms’ are only the children of the 
parent ‘ism’ namely ‘egotism’ or ‘egoism’, 
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Arjuna was a man of unequalled prowess and also 
well versed in the ritualistic religion of those times. All 
he wanted was happiness while living on this earth and 
swarga (heaven) after death. To his cost he found 
that none of the physical feats he had learnt and the 
religious austerities he had observed, gave him the neces- 
sary balance of mind at the crucial time when he was face 
to face with the dilemma of having to fight with his own 
kith and kin. 

On my way to Bombay, I happened to travel with a - 

soldier on his way to NEFA. I asked him: ‘‘What is the 
requisite for winning a war; what is it that is most import- 
ant?” 
He replied: “‘Neither physical strength nor even military 
equipment, though these are necessary, but it is brains 
that win a war.”’ That is true in any crisis. The needed 
equipoise and balance of mind can be had only through 
proper Vedantic knowledge and viveka (discriminative 
intellect). That is what Arjuna was lacking then and 
what we are lacking now. We are confused, occupied 
and preoccupied. When we fight with a clear conscience 
and with the full conviction that we are in the right, we 
shall win. | 

A word now about what our mutual attitude should 
be in these discourses. Do not think that Swamiji is 
lecturing and you are listening. Iam not lecturing. We 
are just thinking together. I am doing the thinking loudly 
and you are doing it silently. Our attitude should be to 
think calmly together and arrive at the Truth. There is an 
Upanishadic prayer, santi patha, chanted by the #teacher 
and the pupil, guru and sishya, before st~rting their daily 

lessons, 3 
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ae AAA | FE Al BAT | 

we fla aade | asia aradiqaea | 

at fafgarde | 3% ana: area: ana: 
Saha naavavatu; saha nau bhunaktu; 


Saha veeryam karavaavahai; tejasvi naavadheetamastu; 
Maa vidvishaavahai; Om Saantih, Saantih, Saantih. 


‘‘May He protect us both. May He nourish us with © 
bliss of Knowledge. Let us exert together with energy. 
May what we study be well studied. May we not quarrel. 
Om, Peace, Peace, Peace!’’ 


The ultimate thing is always Peace, Peace, Peace. We 
are discussing Vedanta for acquiring santi—peace, calm- 
ness, tranquillity and inner joy. My request to you all is: 


Please come with a clean and clear mind. Do not 
come with preconceived notions about the subject. I 
have not come here to show off my intellectual capacity 
or learning. I come here with all sincerity to tell you 
whatever little I know in this vast field and whatever I tell 
you comes from first-hand experience. Iam _ perfectly 
sure about this fact that, if you come here with an open 
mind, listen, think, assimilate and live your convictions, 
you can attain the Supreme Bliss. Be absolutely sure 
about it. This is the way the great seers have realised 
and, in a small measure, I have been able to realise. 


Some of the things I tell you may sound revolu- 
tionary. But they are not really so. They only seem to 
be so. Iam only stating the old truths. Seemingly, they 
may contradict some of the prevailing notions you have 
about our religion. But do not get upset. Think calmly 
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and quietly without prejudice. Now let us start thinking 
together. 

Just reflect: What is life? 

Bhartrihari says in a sloka: 


aA TT Wea Wal ATT Way 

FATT WY ATA aA: | 

a amaneaatea Aartetieiaa 

oft atcinggazat ae za: orftraryz tl 

Aayurvarshasatam nrinaam parimitam 
raatrau tadardham gatam, 

Tasyaardhasya parasya chaardhamaparam 
baalatvavriddhatvayoh, 

Sesham vyaadhiviyogadukkhasahitam 
sevaadibhirneeyate, 


Jeeve vaaritarangabudbudasame 
saukhyam kutah praaninaam. 


| A man’s span of life, theoretically, is a hundred years. 
In these hundred years almost fifty are spent uselessly— 
without use to himself or to the society—in sleep. 
So, only fifty years are left to him to make something of 
his life; to be of some good to the world. But of these 
fifty years, almost half is spent in old age and childhood, 
in both of which states he is dependent on others even for 
. the ordinary necessities of life. What is left now is only 
twentyfive years. This too, is ridden with disease, sorrow 
of separation, other anxieties and miseries. Also a major 
part of this time is spent in working (serving others) for 
one’s livelihood. People work because they have to and 
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not because they like to. They serve others expecting that 
they will be served in return. So the time to do something 
fruitful, something tangible in this life is almost nil for 
those who are stuck up in such life. Life is transient 
like lightning or the bubbles in the ocean. No one can 
say when a bubble will burst. Evenso, no one can say 
when this body will perish. There is no fixity in life. As 
life itself is transient, man will always be fearing death. 
With all these fears, sorrows, anxieties and afflictions, is 
there any time left in a man’s life when hecan be 
said to be really happy? Is it possible for him to be 
happy? Think. It is anybody’s experience. We have 
then to freshly evaluate our life. Vedanta says at this 
point: 

Everything in this world is transient, ephemeral, fleet- 
ing. Nothing in this worldly life is permanent. And 
everyone, nay, every living organism inthis world, is 
only after unalloyed, unpolluted, permanent ananda, joy. 
People marry, people study, people get jobs—all for 
what? Because they think that by so doing they will be 
happy. All actions, by everyone in this world, is just to 
get more joy. But all these joys depend on external things 
for their fulfilment and all these external objects and 
things being themselves transient and ephemeral, can the 
joys they give ever be permanent? The joy that is had 
from transient, ephemeral things must necessarily be 
transient, ephemeral. 


Don’t let your mind be extrovert. If you are looking 
for permanent joy from the outside world you are in for 
disappointment. For you can never order your surround- 
ings to your liking. Instead, realise that the fountain- 
head of joy is within you. There is an unexplored treasure 
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of pure joy within everyone. Everyone has it. You can 
realise it here and now. It is for anyone and everyone. 
Seek it, aspire for it, realise it. You have not to go seek- 
ing it to distant places, nor have you to wait for it. Seek 
it here and now and you shall find it. 


28 Aqddlea AAR 
a aeadteedt ate: | 


Tha chedavedeedatha satyamasti, 
Na chedihaavedeenmahatee _ vinashtih. 


If you realise it here and now, yours is the infinite 
gain; for you are one with Truth and if you do not strive 
after it, equally great is your loss. Use your paurusha, 
will-power. The Gita gives practical suggestions to improve 
your inner life and bring it to the highest fulfilment. Do 
not depend upon others. Then invariably you are caught 
in the web of subject, object and their relation—triputi. Do 
not look outside, but look within, for, there is the fountain- 
head of all joy. Some might wonder: “Is this possible 
amidst worldly surroundings?’ Yes, it is possible. We 
have to keep on working physically in this world. There 
is a sloka in the Gita: 


aq fe afaq aah sg fasta | 
laa Ga: TA Aa: Taser: UI 
Na hi kaschit kshanamapi jaatu tishthatyakarmakrit, 
Kaaryate hyavasah karma sarvah prakritijairgunaih. 


We cannot remain without action even fora sécond. 
Action does not mean only our external activities. Eating, 
breathing and even thinking are activities. We cannot 
, 9 * 
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live even for a short time without some of these activities. 
Complete inactivity is impossible. It is only how we act 
that matters and not what we do. There are lots of fake 
sannyasins, Who, dissatisfied with life, take to sannyasa. 
They are not real sannyasins. They are trying to escape 
a field for which they have acquired a dislike. That 
is not right. Only our attitude to action, the feeling 
or idea that we can acquire joy from the fruits of our 
actions, must change. Jivanmukti is not incompatible with 
worldly life. Vedanta can be practised in the work-a-day 
world, in our hand-to-mouth~ existence. We cannot do 
without it. Saturate your actions with and soak them 
in Vedanta. Hear these lectures, ponder over them, assi- 
milate them, live them and before long you will become 
one with the Infinite. No doubt about it. 


In these lectures you will be shown how to put 
Vedanta into practice. The Gita is not just a theory. 
We shall dive deep into it and the right path will open 
up before us. These truths were brought by Krishna 
from the forest universities of the ancient rishis into the 
everyday life of the worldly man. When the truths were 
misunderstood and misinterpreted by the pundits, it 
was again brought back to its pristine glory by the great 
Sankaracharya. Sankara proclaimed that the Gita and 
Upanishads are not just of speculative scriptural value 
alone, just to be read, but their teachings have also got 
to be lived. The Gita gives a psychological process for 
ridding ourselves of the dirt that has accumulated in our 
hearts. It says again and again: “Turn within and seek 
the source of joy.” The more and more you do this the 
happier and happier will you be. The process is not at 
all difficult and it becomes eaSier as you proceed on the 
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path. Success will surely be yours. Anybody can attain 
Jivanmukti. Whichever walk of life you are in, an office 
employee, a businessman or a menial worker, whether 
young or old, whether sick or healthy, Jivanmukti is within 
the reach of you all. The body may be old or sick, but 
the mind is always young and healthy. The mind may 
. be weary, but the Inner Perceiver is never tired or weary. 
It is ever the same Infinite Pure Consciousness. Seeking 
the Supreme is a subtle, inward process. There is a large 
piece of stone and a small needle lying on the ground and 
you are asked to find and lift them up. Finding out the 
large piece of stone is very easy, but to lift it you require 
to do a !ot of exertion, whereas finding the needle requires 
a torch anda lot of application. But once found, it is 
very easy to lift it. Similarly the Vedanta-process of sub- 
limating ourselves requires more of application than of 
exertion. The difficulty is, people are not prepared to 
apply themselves to this search. Once you start in right 
earnest and with determination, the path becomes easier 
and easier. 


It is just a matter of giving a complete turn to the 
direction of the mind. If you can think you are a man, 
it is equally easy for you to think that you are the eternal 
Immortal Soul. If you can think you are an ignorant 
fool, it is equally easy for you to think that you are verily 
the Knowledge Absolute. I am not here to call you all 
papins, sinners, and prophesy doom for you. I want to 
_make you all recognise and realise that you are all sinless 
and taintless, the ever pure, eternal, Immortal Soul, the 
satchidananda—nothing less. + 


May you all realise It! The life of Vedanta is a life 
_ of constant control over our senses, mind and intellect, 
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It is a process of continuously improving oneself. You 
might think: ‘“‘What is the use of improving myself? The 
world will still be the same as now, full of misery, selfish- 
ness and the other evils of society.”’ That attitude and 
argument are wrong. Try it out for yourself and you 
will see. Improve yourself first, then the others immedi- 
ately around you will also slowly improve. The greater 
your inner purity, the wider will this circle of your good 
influence grow. Be absolutely certain about it. A man 
of purity radiates a glow around him and those coming 
under the sphere of this glow. are sure to improve. Ina 
family, if the father improves, gradually the mother and 
the children improve. Ifthe son improves, it will have 
the same influence on his parents. This is the eternal law 
of nature. Let each husband teach Vedanta to his wife 
in this very life and let each wife lead her husband and 
children through Vedanta to Mukti. 


Chapter 2 
VEDANTA 


The questions with which Vedanta is concerned are: 
‘‘How are we to get real, abiding sukha? How are we to — 
adjust ourselves to and get mastery over circumstances 
which seem to be bothering us always? How are we to 
act in the world?” Vedanta gives the answer to all these 
questions. A thorough knowledge of Vedanta is neces- 
sary first and all our ways of action have to be rebuilt on 
that knowledge, if we are to have ananda. I take it that 
you are all eager to get santi and ananda, peace and joy. 
Then Vedanta is the anchor for you. You have to under- 
stand it and regulate and direct your life accordingly. 


The question is often raised: ‘‘Is Vedanta for a 
recluse or for an ordinary worldly man, who has to cope 
with his worries and anxieties and is leading a hand-to- 
mouth existence? Are we not to mind our every day 
activities if we take up Vedanta?’’ Vedanta says: ‘‘It is 
as much for the worldly man as for anybody else. You 
have only to understand that what you call life and what 
you take to be real—this mundane life-—-is nothing but a 
_ fractional expression of that infinite Brahman, satchid- 
ananda. 


If you want real joy in this mundane existence, you 
must start by considering yourself to be a fraction of 
that infinite manifestation, You have to ascend higher 
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from the normal ideas and conceptions you have about 
the world and life. 


This life, which is visible and tangible, vyakta, is but 
a projection, sprout or manifestation of something that 
is avyakta, unmanifest, intangible and invisible. Now if 
we do not know anything pertaining to the avyakta part 
of life, which is its source, we cannot correctly assess and 
regulate the vyakta part, our everyday life as we know it. 


A man whom you do not know comes and says: ‘‘I 
am Krishna.’ Merely by thaf vyakta part of him, that 
is, what you are able to see for yourself, you cannot 
assess or judge him. You have first to gather all pertinent 
information about him; what he is, where he is employed, 
whose son he is, and so on, before you feel you know 
anything about him. You have to know, the avyakta 


part of his history, if you are to correctly judge his vyakta 
part. 


How many people there are, who at their old age, 
do not say with regret: “My life is wasted, it was dry and 
dreary. I did not have even a moment of real peace.”’ 


This invariably is the fate of every man who concerns 
himself solely with the vyakta part throughout his life. 
Do not be like that. Look at things with the torch of 
Vedanta and make a correct assessment. There is no 
need to go away, leaving the society. A true Vedantin 
is as much at home in the society, in the busy world, as 
is a mundane man. Wherever you are, you can live 
Vedanta. 


Some people running away from life say: “The world 
is useless, It is unreal,” Vedanta does not say so, 
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According to it, the world is unreal as world, but real as 
Brahman, “That the world is real and is all in all’’ is 
unreal. If I mistake a rope for a snake, the snake-under- 
standing is unreal, mithyajnana, the rope-understanding is 
real. There are different toys made of clay: an elephant, 
a dog, a tiger,and soon. If you understand them to be 
real animals and are terrified by them, it is mithyajnana— 
wrong understanding. The doll understood as tiger is 
unreal; understood as clay is real. When the clay-under- 
standing dawns, the tiger-understanding goes away. So 
also, everything is verily Brahman. But, upon Brahman, 
by misunderstanding we superimpose the world. That is 
mithyajnana; not that the world is unreal and sunya. 


Now try to understand. That clay tiger has not only 
the inherent character to make itself understood by you 
as a tiger, but it has also the capacity to make you know 
it to be merely a clay doll; that is, it has the inherent 
capacity to create misunderstanding in you, and also to 
remove that misunderstanding, delusion. For an ajnani 
(ignorant man) this world has caused the mithyajnana that 
it is real as world. For aman who wants Brahma jnana, 
the very same world removes that delusion and makes 
him understand that the world is real only as Brahman. 


There is a wonderful s/oka in the Bhagavata, the very 
first one in it, giving this idea: 


THA AASM ARAM AAT: FTE 

aa Fa ear a aleaat Fala aq Ge: | 
asataat aa iret aa fanisa |” 
Ta Ta Gal faeMgen TA WK tare II 
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Janmaadyasya yatonvayaaditarata- 
schaartheshu abhijnah svaraat, 

Tene brahma hridaa ya aadikavaye 
muhyanti yat soorayah, 

Tejovaarimridaam yathaa vinimayo 
yatra trisargomrishaa, 

Dhaamnaa svena sadaa nirastakuhakam 
satyam param dheemahi. 


Our ordinary pundits do not give its real meaning. 
They will say: “Gayatri is contained in it. Merely repeat 
it. Bhagawan will shower His blessings on you.” But 
its whole worth is in its meaning. It says: ‘‘That Infinite 
Reality from which this world has originated, that from 
which the world has its emanation and in which it will 
have its dissolution, that ultimate principle in which 
everything has its existence, has the capacity to create the 
misunderstanding (ajnana) in you that the world you live 
in is intensely real, and by its selfsame glory, it can also 
remove your misunderstanding and lead you to the real 
state of it, that is Brahman.”’ 


A man loves his wife. She is allin all to him. Sud- 
denly she dies. This can affect him in two ways: 


(i) He can think: “I have lost everything. It is not 
worthwhile living.’? The wife had the capacity to lead 
him to the mistaken notion that she was indispensable to 
him and make him despair of ever being happy again. 


(ii) Hecan think: “That entity, which I had all 
along been thinking as real, has betrayed me. Instead 
of pivoting my life on something transient and imper- 
manent, I must go to that Reality which will never betray 


i al 
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me. I must not depend on anything ephemeral to give 
me joy, for that joy can only be fleeting and unreal. Only 
something permanent can give me permanent joy.’’ So 
the same wife can also be instrumental in removing his 
misunderstanding. This example illustrates the meaning 
of the above sloka, in part. 


Bhartrihari at the end of his three satakas prostrates 
to the five elements and says: ‘I was attached to you and 
the things born out of you, but this very attachment 
through its attendant misery taught me also to be detach- 
ed. The more I was attached to you, the more you 
betrayed me. That did not brutalise me but instead 
sublimated me. Because of these shocks, I realised that 
my association with you will cause me only misery. Oh! 
You are my gurus. By your grace all my ajnana and moha 
(delusion born of ignorance) are gone. Now [ realise 
that Iam not part and parcel of this perishable world, 
prapancha. 1 am one with the infinite Brahman. From 
an ajnani you have changed me into a jnani. I prostrate 
to you again and again.”’ As in the case of Bhartrihari, 
any experience in the world should point out to us the 
ephemeral, fleeting nature of the things of the world and 
direct us on to the path of Vedanta, by which alone we can 
have abiding peace and joy. The world is bad for the 
ajnanis, for they are caught up by it and pulled down; but 
for the jnanis it is good, for it raises them higher to the 


divine stature. When we analyse it, the world is a bless- 


ing because it says at every turn: “Don’t come this way. 
You cannot get permanent peace here’? and makes 
us turn in the opposite direction—that of Vedanta. The 


world is a blessing in disguise. Can you recognise this? 


3 * 
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At night you mistake a sign-post for a ghost. The 
misunderstanding will be removed if you take a torch, 
go to it and investigate. The very same ghost reveals 
itself to be nothing but the sign-post. Similarly the world 
also makes you misunderstand it. It deceives you. En- 
quire into it, investigate it and the misunderstanding will 
be removed. The world is an infinitesimal part of the 
infinite Brahman. It is a fraction of the dynamic aspect 
of the Supreme Reality. This truth you will never realise, 
as long as you keep on thinking that the world is every- 
thing for you. Vedanta demands of youa critical ap- 
proach, an analysing and probing attitude. Unless you 
have this, you will only be floundering in the world. If 
you want to realise the Absolute, turning the mala, doing 
nama-japa and pooja will not suffice. Remember, what 
I talk is on the authority of Vedanta. Evenif you are 
shocked, it will ultimately prove beneficial. Pulling out 
an aching tooth creates more pain than the actual tooth- 
ache. But this pain is short-lived and when it leaves, 
it takes with it the old ache too. So also here, once you 
survive the shock, you will get something wonderful. 
Sankara says in the Vivekachudamani: 


aaa yer afar 

cal fates raat aA 

urnarretaten 

arat flat aaa Agate | 
Vairaagyabodhau purushasya pakshivat, 
Pakshau vijaaneehi vichakshana twam, 


-Vimuktisaudhaagratalaadhirohanam, 
Taabhyaam vinaa naanyatarena siddhyati, 
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‘*‘O man, who pretends to be wise, know that there 
are only two things in the world which will guide you, 
be your sheet anchor in life and help you in attaining 
Moksha. They are viveka and vairagya—discrimination 
and dispassion. Dispassion is the natural, spontaneous 
disassociation or unattachment to the objects of the 
world. Discrimination is the critical analysis of the 
world to know what is real and what is unreal in it. As 
the two wings of a bird are indispensable to it for flying, 
so, for you to fly, to soar high up and escape from the pains 
of the mundane world, viveka and vairagya are essential. 
If you want to get to the top of the mansion called Mukti, 
you cannot do without these twin virtues. Nothing else 
will be of any avail.’’ Sankara says this, but we do not 
care to understand a single word of his. Instead of try- 
ing to understand and follow his teachings, we merely 
worship and do pooja to him. Is it not the height of folly? 


When you mistake a rope fora snake, it is no use 
chanting ‘Rama, Rama’’. To remove the misunder- 
standing, you must take a torch and see what it is. So 
also to remove the ajnana created by the world-show and 
its sukhas and dukkhas, you have to take the torch of 
Vedanta and investigate. Nama-japa and pooja bestow 
at best a sort of discipline. But they will be of no avail, 
if you want to remove ajnana and attain Moksha. The 
process is one of conscious understanding and not of 
ritual-performance. It should be a conscious development 
-and not a blind mechanical action. It is possible for you 
to develop viveka and vairagya. All you must do is to 
reason: “I have sukha and dukkha now. I must remove 
them. To do that I must follow this method.’’ Each and 

every one who cares to know Vedanta, can do so and go 
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to the ultimate Truth. Once you reach the goal, attain 
Brahmajnana, you will realise that you could have 
gladly sacrificed even a hundred million births for the 
state of bliss you have attained. Even a little of this 
Brahmajnana makes you bubble up with joy and you 
feel like sharing that ananda with everyone. Will a 
mother who has a rare fruit eat it without sharing it with 
her children? So also, when you have imbibed evena 
small amount of practical Vedanta, you feel like broad- 
casting it to the whole world. Try to understand and 
put it into practice. It is our ancient wisdom and is 
much more our heritage and birthright than our ancestral 
property. It is like a hidden treasure that is kept very 
close to us; yet we do not know it. Once we open up that 
treasure chest, we will jump and dance withjoy. It is our 
heritage; we who are Sanatana Dharmis should strive for it. 
Without knowing that it is in our own power either to 
strive and attain it, or to lead a dreary, dry life, we say: 
“It is my karma that Iam so miserable. The planets are 
very unfavourable to me. Nothing seems to work out 
all right.’ This is absurd. This karma, the planets and 
the sirorekha are only for the ajnanis. Karma is only the 
relative explanation of the phenomena of birth and death. 
As for the planets, these are as inert as the earth. They 
may, perhaps, influence the body a little. But the mind 
is so potent, elastic and subtle as to go beyond the 
operation or influence of the planets, and they cannot 
affect our minds in the least. The mind actually can be 
made the master of the world and the planets. Depend 
not on the planets, but on your own mind, viveka. The 
weapons to cut across the superstitions about the planets, 
prarabdha, etcetera, are viveka and vairagya. It only needs 
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jnana and the firm one-pointed determination, vyavasayat- 
mika buddhi, on your part: “I will reach that Ultimate 
Principle, from which this fractional gross aspect called 
the world has sprouted. I will utilise this very life for 
that and not wait for uncertain future births. I will 
utilise this very life which has till now deluded, betrayed, 
deceived, cheated and troubled me, to get over that 
illusion. I will realise Brahman in this very life.’? Then 
you are sure to reach that Infinite Abode, realising which, 
you will never again return to the sukhas and dukkhas | 
of everyday mundane life. It will be a state of per- 
manent santi and ananda, right here and now, and not one 
promised to you after your death. Post-mortem prospects 
of a happy heaven or a miserable hell are intended to 
regulate and discipline the character and conduct of 
ajnanis, deluded people. Once having known Vedanta, 
remove the ideas of heaven and hell from your head. 
March headlong to Mukti, the beatific state you will attain 
here and now. 


May you all awaken to this Reality and realise It! 


Chapter 3 


SANATANA DHARMA 


The Gita 


The Bhagavad Gita is the essence of the Upanishads. 


The Upanishads were taught by the ancient rishis 
(sages) to their close disciples. The rishis did tapas (pen- 
ance) in the forests and attained Brahmajnana. They 
seldom came down to the ordinary people and gave out 
these truths. Nor did the people of the world care to 
go and learn at the feet of the rishis. So the common 
people, not knowing Vedanta and the ideal kind of life 
they must lead, were full. of ignorance and attachments. 
They could not conceive that they can go beyond the 
ordinary sukha and dukkha (pleasure and pain), raga and 
dwesha (attraction and repulsion) and reacha state of 
ananda (transcendental bliss). It was left to Krishna to 
go to the forests and learn the Brahma vidya (technique 
of self-realisation) at the feet of Sage Angirasa and then 
come back to the society to propagate this Eternal Truth. 
He gave it out not ina theoretical way but in such a 
practical way that even the ordinary man could under- 
stand it, absorb it, assimilate it, and live it. Where he 
found them apt, Krishna has also quoted with slight 
adaptations and changes some of the Upanishadic 
mantras. In other verses he has taken the substance from 
the Upanishads and explained them in a practical way. 
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I am going to say a few things preliminary to enter- 
ing into the Gita proper. The second chapter in the 
Gita contains more or less the whole of the Gita in a 
condensed form and hence it is very important. In it 
are discussed what is dharma, what is adharma, what is 
sreyas (that which bestows lasting good), what is preyas 
(that which gives the good things of the world), what is 
karma, what is karma yoga, what is realisation, what are 
the marks of the man of realisation, and so on. We 
shall first take up the question of dharma. What is dharma? - 
We are having pitiable misconceptions as to what it is. 
People say: “‘This is my dharma.’ What is generally 
understood by it? Even a black-marketeer, when asked 
why he is doing so, says: “‘It is my dharma to protect and 
look after my wife and children. I am just doing it.”’ 
According to him it is his dharma. He acts according 
to his pet understanding. He sees nothing wrong in 
cheating people to support his family. A man observing 
religious austerities also says: “This dharma has been 
entrusted to me by my father and grandfather. It is my 
dharma to do it.’’ He is also acting according to his 
understanding. The general idea is, dharma is a series 
of do’s and don’ts enumerated by our sastras and scriptures. 
“Thou shalt do this, thou shalt not do that,’”’ and so on. 


But what really is dharma? Dharma is the inherent 
nature of a thing to express itself. The dharma of a mirror 
is to reflect and throw back an image of the object in 
_ front of it. Cana mirror act otherwise? It is its very 
nature; it cannot act otherwise. So also animals walk 
on four legs. It is their dharma. As for man, his*dharma 
is to know and be true to his real, inherent Self, which 
is infinite, eternal, immortal, all-pervading satchidananda. 
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This, then, is dharma in its true aspect. This is what ‘is 
known as Sanatana Dharma, the permanent eternal dharma, 
which sustains mankind. It is nota series of do’s and 
don’ts. It is just: ‘“‘Be yourself. Be your true self.’ This is 
the dharma that sustains the whole universe; this is the 
dharma that can keep mankind away from all miseries 
and sorrows. This is the dharma, knowing and realising 
which, man is freed from all limitations and he realises: 
’ “Yam the infinite, all-pervading, immortal, eternal Pure 
Consciousness.”’ This is the permanent dharma on which 
rests the whole universe. Know it and there is no more 
sorrow, no more misery for you. 


(Sfasa |) sa | oe afar | 


Uttishthata; jaagrata; praapya varaannibodhata! 


Arise, awake, realise here and now! Every one of you 
can do it, whoever you may be, whether you be Hindu, 
Muslim, Christian, Parsee or Buddhist. Whatever 
religion he may belong to, everyone can realise it. God 
has not created these names and creeds. God is name- 
less and creedless. All these are created by man. Even 
the very name “God”’ has been coined by man. Does 
anybody know the real, original name of God? Nobody 
knows. So do not stand on names. Realise you are the 
eternal, immortal Soul. The moment you realise it, your 
life is fulfilled. The joy, the ananda, of that realisation 
cannot at all be described. Vedanta does not say: “‘If 
you do this, you shall attain heaven after death.’’ No. 
It shows you the way of attaing the permanent supreme 
ananda, here and now, while you are in this very world. 
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Mankind is only after happiness. Ask anybody: 
‘“Why have you married, why have you studied so much, 
why are you doing this job?’ The answer to all these 
questions is simply that man is after more and more 
of happiness, sukha. But any worldly sukha is neces- 
sarily accompanied by dukkha. There is no getting 
away fromit. If you depend on anything outside you 
to give you joy, that joy, even if you do get it, 
will be impermanent. It will surely be followed by 
dukkha. Do not look for joy outside. Look within. 
There is the fountain-head of eternal, permanent joy 
within you. This joy, this ananda, is yours once you 
realise what your true dharma, true nature, is and live it. 
Only that supreme dharma can give you permanent hap- 
piness, permanent santi, peace. That is why Krishna says: 


GAT WU ATH ALOT AST 
ae A TTA Aare ar wa: Il 


Sarvadharmaan parityajya maamekam saranam vraja, 
Aham tvaa sarvapaapebhyo mokshayishyaami maa suchah. 


“Throw away all your worldly (ordinary) dharmas. 
Take refuge in Me (meaning that one Infinite Reality 
seated in your very heart). That is, take refuge in your 
own Infinite Self, the all-pervading Reality. Be of good 
cheer, for once you take refuge there, you are for ever 
free from all misery and doubt. Realise your true Self.’’ 


That highest dharma is discussed in the Bhagavata. 
The popular pundits and sastris (those learned in the 
scriptures), who explain Bhagavata, do not care to*inter- 
pret the higher truths contained in it. Either they do not 

know it themselves or they do not want to disclose it. 
4 
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The second stanza in the Bhagavata says: 


aa: Ufaanaasa Wal feo aarg 
qa ardana seq fas aaa | 
lan : aN 
sagmad aeaiad fe at ata: 
aa eRedsa aid: Yaseen lI 
Dharmah projjhitakaitavotra paramo 
nirmatsaraanaam sataam, 
Vedyam vaastvamatra vastu sivadam 
taapatrayonmoolanam, 
Srimad Bhaagavate mahaamunikrite 
kim yaa paraireeswarah, 
Sadyo hridyavarudhyatetra kritibhih 
susrooshubhih tatkshanaat. 


*“O People ! listen to Me. I am going to state the 
one eternal, glorious, wonderful.dharma; the dharma that 
never changes, so long as humanity exists; the dharma 
that is not conditioned either by time or space and not 
the dharma of do’s and don’ts that the ordinary books tell 
us. Nonecan do away with this great dharma if one is 
to get abiding ananda. Iam stating this dharma for those 
who want Mukti, who have got rid of raga and dwesha, in 
a certain measure at least. This dharma has to be known 
by them. The moment they know that, they will realise 
the resplendent bliss.””» Howcan you get it? You have 
to prepare yourself for it. And how to prepare? Remove 
all hypocrisy, deceit and duplicity. People say God is 
all in allto them. Yet they ask God: ““O God! give me 
this, give me that.”’ Why should we send a separate 


* 
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application for supplying us with the objects of secular 
life? If you believe in that Omnipresent, Omnipotent, 
Omniscient God, then does He not know what we want 
before our thinking it and uttering anything? Does not a 
mother know what her child wants? We people do not 
know what God is. Is it not the utmost height of folly to 
ask God to give you this and that? Throw away that 
folly, that ignorance. If you believe in God, surrender 
completely to Him and do not ask for anything. Make 
your mind pure. Krishna says: 


SMaaead at A Fat: Waa | 

cat ease aeta aeraes | 
Ananyaaschintayanto maam ye janaah paryupaasate, 
Teshaam nityaabhiyuktaanaam yogakshemam vahaamyaham. 


**Those who are devoted to Me and have taken com- 
plete refuge in Me, let them not worry. I will look after 
their yogakshema.’’ Getting things that we do not already 
have is ‘‘yoga’’ and preserving what we already have is 
““kshema’’. What Bhagavata, Ramayana, Yogavasishta, 
Gita and every good book amidst our scriptures teach, is 
the same Vedanta. We do not know how to understand 
them, unravel them and go to their essence. On the 
other hand, we understand from these books only the 
“mere superficial story. So, remove duplicity, take refuge 
in Him alone. Now-a-days we are steeped in duplicity 
_ and hypocrisy. The conventional terms ‘‘How are you? 
Iam O.K.’’ and others are mostly meaningless samples 
of practical hypocrisy. The same thing prevails in 
bhakti (devotion) also. I am not condemning the highest 
type of bhakti. Iam saying this so that those who are 
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already good bhaktas can go higher up and those who are 
not, can know what real bhakti is. The moment we have 
God, we will not want anything else. This is the only 
supreme dharma. 


On the glory of this dharma the Bhagavata says: “If 
you know it, you will have ananda and then no more 
coming back to the world.’ I am telling you the process. 
Attain it yourself. The final state cannot be described. 
The moment you know it, it will remove the tapatraya, 
the three afflictions, from you. Tapatraya can be roughly 
put as poverty, disease and death. So know and work on 
this eternal dharma. Veda Vyasa has written the Bhaga- 
vata only to expound this dharma. Once this has been 
understood throw away all lower dharmas. The police 
force is meant only for the thief. It restrains only those 
‘persons who disregard law and not the lawful citizens. 
So also, do’s and don’ts are for those people who are not 
perfect in themselves. The moment you are determined 
that you should be perfect, the moment you start purify- 
ing yourself, throw away all other dharmas. They are not 
for you. If you can think you are aman, you can also 
think God is within you. He is nearest and dearest to 
you. Seek Him within yourself, approach Him directly 
within you. Do not wait fora few more births. If people 
want, they can doit. They themselves are at fault if 
they go on seeking God elsewhere. Neither God nor the 
sastras are to be blamed. If you want to attain perfection, 
walk that path. Those who are intensely interested in 
improving themselves and attaining the Superme, even 
on hearing Vedanta once, will have an understanding, 
a sort of revelation. They will have a new vision before 
them. God is not outside. He can be held tightly in 
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our hearts, avarudhyate. Realise that God is within you. 
Is there any way He can escape from you? Will there 
be any time of the day throughout your life when you 
will be out of touch with Him? Those people who want 
perfection and are interested in hearing these talks must 
try to understand them. Right after understanding, start 
putting it into practice. It will not be long before you 
experience the infinite joy. Sarvesvara (God) is within 
you. Is it not wrong to search for Him outside when He 
is inside? We cal! Him sarvavyapi (Omnipresent), yet, we 
search for Him only outside, when He is as much within 
us as outside. When there is such a wonderful process, 
when we can reach God directly and right now, why 
go for lesser things? There is a sloka in Kaivalya 
Navaneetam: 


UaHledafaeaeaAAaay 
ant faqeraat aa afeaed | 
APA NATAL TART HIA 
FT AT areaaailegqaeec Il 
Ekaantasannihitameedrisam aatmatatvam, 
Lokaa vimoodhamatayo bata naadriyante, 


Aakaasagocharam aseshajagat prakaasam, 
~ Ghookaa na bhaaskaram udeekshitum utsahante. 


This Atmatatwa (the science pertaining to the Self), is 
only one. There is only one such dharma. People are 
trying to get some peace of mind in this world. Are they 
getting it? Have they got more peace now than when 
they were born? If they have not, is not their life wasted 
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and if they are not after peace, are they not fools? They 
are blocking the only way to open up their wisdom. Such 
people do not respect Vedanta. Why? Here a simile is 
given. Owls are considered blind during day. But that 
is notso. They can see during day, but they fear the 
glare of the sun and refuse to open their eyes and they 
believe themselves to be blind. That Sun which illumines 
the whole world, the owl does not look up and see. The 
owls alone are to be blamed for that. Similarly, Vedanta 
is available everywhere, in any book. If we want it, we 
can get it from many experiences we undergo in this 
world. But we do not want to know it. If we want, we 
can get it. It is easy, if we havea mind. Let us not be 
owls. Let us keep our eyes open to all the wisdom and 
glory of Vedanta. Let us get into the process by which 
we Can improve ourselves, ennoble ourselves, evolve our- 
selves and realise the Self. It can be started right now. 
[am not joking. Hear it. This is what Vedanta says. 
This is what anyone of realisation would say. 


Now let us turn to the Gita. The first verse in the 
Bhagavad Gita starts with the word ‘“‘dharma’’:— 


qUaA HAA GAA JAA: | 
> C : 
we: Ws rad Ft II 
Dharmakshetre kurukshetre samavetaa yuyutsavah, 
Maamakaah paandavaaschaiva kimakurvata Sanjaya. 


The literal meaning of this stanza is: Dhritarashtra 
asks Sanjaya: ‘‘O Sanjaya, what did my sons and 
the Pandavas, arrayed in the sacred field of Kuru- 
kshetra, wishing to fight with one another, do?’ 
Everyone explaining this stanza, translates it as a question 
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by Dhritarashtra to Sanjaya to tell him how each army 
fared, what turn the battle was taking, who was winning, 
and the like. That is, Dhritarashtra puts the question 
wishing to know the details of the battle. But Iam going 
to give you a new interpretation. I have conducted a 
good deal of research on this and I am going to put 
before you the inference I have arrived at. 


The Bhagavad Gita comes in the Bhishma Parva of 
the Mahabharata (chapters 25 to 42). Before that, let 
us take chapter thirteen onwards. There, the Kuru- 
kshetra war had just been decided upon. Veda Vyasa 
tells Dhritarashtra: ““O King! you are a blind man. You 
may be interested in seeing the battle. If you wish, I can 
give you divya drishti (divine power to see) so that you 
may not miss anything. Do you want it?’ Dhritarashtra 
replies: “I know my children are adharmis (unrighteous) 
and they are doomed to die in this battle. I do not want 
to witness it. If you want to help me, give Sanjaya 
divya drishti. He is my trusted friend and he will report 
to me whatever he sees with his divine eyes.””’ So Vyasa 
gives Sanjaya divya drishtii As soon as Sanjaya ob; 
tained it, he explains in beautiful terms what all he 
could see and gather—the frontiers of the then India, the 
various gushing rivers, the mighty mountains, and so on. 
He gives a beautiful, graphic description of the country. 
Then he goes to the battlefield and returns only on the 
tenth day to report to Dhritarashtra. 


Meanwhile, the king is ruminating over the war and 
how his sons have fared. Sanjaya returns and says: ““My 
prostrations to you, O King! I have to convey to you the 
news of the death of your grandfather Bhishma. You are 
indirectly responsible for it.” While executing those 
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crooked plans of his, that is, the game at dice and the 
eventful exile, Duryodhana knew that the Pandavas 
would come back and fight with him, and that they, 
being powerful, would defeat him. Yet he did it. What 
gave him courage then? He thought: “As long as Bhish- 
ma is on our side, we cannot be defeated.” ‘‘That 
very Bhishma, depending on whose strength your son 
went into this war, has been killed.. The mighty tree 
has been uprooted. Bhishma did not deserve this. You 
are responsible for his death, by your refusal to stop the 
war. You should have advised Duryodhana to give the 
Pandavas their rightful share of the kingdom. You were 
mentally blinded by the mistaken love for your son.” 
Dhritarashtra said: “‘O Sanjaya! I can never believe it. 
How could that greatest man of the Kuru dynasty be 
killed? Anybody hearing this news will crumble down. 
How did you feel? How were you able to withstand the 
shock when he was killed? How are you able to talk 
about his death so calmly? You do not seem to be upset. 
I am confused and upset even on hearing the news. Who 
among the Pandavas was responsible for killing the great 
sire, depending on whom Duryodhana went into the 
battle? Bhishma was great in every way, physically, 
mentally, intellectually and spiritually. He never de- 
flected from dharma. He was absolutely pure at heart. He 
was a master of the Vedas and the Vedanta. If he could 
be killed, can there be any real dharma in this world? Has 
dharma any value? Bhishma having fallen, 1 am absolutely 
sure, all the other warriors on our side will also be 
killed.” After having spoken thus, Dhritarashtra started 
introspecting: “If these Pandavas, who apparently are 
dharmis, can kill Bhishma, their own revered grand-sire, 
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the greatest of dharmis, 1 am sure the world has turned 


upside down. It does seem that adharma is stronger than 
dharma. 


“But that cannot be so. Why should I blame the 
world, the Pandavas or anybody else for his death? 
However good a man may be, however great, however 
courageous, however mighty, however gifted or however 
small, however cowardly or however mean, he has to 
meet with death; he cannot escape it.. It is the eternal 
law of nature that anything that comes into this world 
has to pass away from the surface of the world sooner 
or later. So I have no right to blame anybody. 


*“Are the Pandavas actually responsible for this war 
or are my sons responsible for it? Because of their greed, 
my sons made Bhishma a stooge. Only their insatiable 
desire sent him to his death. On the other hand, the 
Pandavas have not perpetrated any crime. They have 
gone through all the mediatory processes—sama, dana and 
bheda. Only when we were not amenable to any of these, 
they entered the war as the very last resort. They were 
doing their kshatriya dharma. Seeing adharma, one should 
not run away from it. One has to fight it, even sacri- 
ficing one’s own life.” Thus Dhritarashtra first started 
blaming the Pandavas, then finally ended blaming himself. 
Again he spoke to Sanjaya: ‘I was perturbed by a pre- 
monition that all my sons will be killed. That has only 
been reinforced by your conveying the news of Bhishma’s 
fall. You are making my mind, which already is burn- 
‘ing, burn all the more. Tell me all that has taken place 
in the battle-field. On the side of my sons, there» were 
eleven akshauhinis (divisions) while on the Pandavas’ side 
there were only seven. How could Yudhishthira, with a 


rife 
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smaller army, get an upper hand and kill Bhishma? How 
did he array his army? Bhishma was an expert in arraying 
his army. How could Yudhishthira outwit Bhishma? 
Who were the people who fought there with courage, 
with cheerfulness and enthusiasm? Who were the ones 
who were trembling and cowardly? Who fought the best 
and who the worst?’ When Sanjaya was about to answer, 
Dhritarashtra, stopping him, asked one more question 
which constitutes the first sloka in the Gita. 


Tad FAA FAA AAA: | 
Ae: Goss aa ae Ut 


Dharmakshetre kurukshetre samavetaa yuyutsavah, 
Maamakaah paandavaaschaiva kimakurvata Sanjaya. 


The usual interpretation of this verse is, that Dhrita- 
rashtra wants to know the way the battle is heading, but 
a more apt interpretation, under the circumstances, 
would seem to be that, Dhritarashtra, struck by Sanja- 
ya’s cool and serene attitude in bringing the news, 
suspects that some wonderful dharma must have been 
expounded in the battle-field. He introspects: ‘‘What was 
the dharma that made Bhishma so courageous, that made 
him sacrifice his life so cheerfully? Some dharma, which 
I do not know, must have been the forte of Bhishma. 
Similarly some dharma must have fortified the Pandavas, 
which made them ready to kill even Bhishma whom they 
revered so much, when they had to do it without option. 
The Pandavas could not have killed Bhishma without 
somebody convincing them that it was right for them to 
do so. Also Sanjaya is reporting the news without the 
least taint of agony. He behaves so serenely. What is 
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sustaining him? Why is he not sorry? If there is 
some such dharma which made him proof against the 
worst sorrows, I must know it, so that I may also be 
sustained by it at times of crises. There is a great arti 
(thirst) in me to find out that dharma.” So he asks 
Sanjaya: ‘‘What was it that happened ‘in the field? Tell me 
that.” : 


Even such a mediocre man as Dhritarashtra realises 
that he is weak and bad and wants to know the higher 
dharma knowing which he can improve. Bad alone never 
exists in this world. It is always accompanied by good. 
However bad a man may be, there is always some good 
also in him. However good a man may be, there is 
always at least a trace of bad in him. But man can rise 
up to a higher plane where he transcends both good and 
bad. This he can do by realising his own absolute 
nature. Good and bad are on the relative plane, but 
man is infinitely higher. He is the Absolute, the Infinite 
Reality itself. Make your mind pure. There is some- 
thing higher than all these worldly affairs we are 
entangled in. Our Sanatana Dharma is one which, when 
realised, can make us fear not even the atom bombs, were 
they to fall here. Our dharma is not a list of do’s and 
don’ts. Itis the science of our very being, our life. It 
is a process of developing and perfecting something 
wonderful available in our very constitution, and not 
yearning for some abode beyond the clouds, whether it be 
_ our going there or its coming down to us. Vedanta tells 
us the way to attain perfection through Sanatana Dharma. 
That state of perfection, that state of Jivanmukti,.,is one 
attaining which we are not disturbed, we are not pertur- 
bed, by anything happening to us, Itis a state of nitya 
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tripti, perfect contentment. Attaining that, you will want 
nothing more from the world. Only when we are imper- 
fect in ourselves we mistakenly think we can get the 
perfection we are lacking from the world outside; that 
is the folly. Perfection and contentment can only be 
had from within. Seek it; realise it; attain it! 


Become good yourself and then try to improve the 
world. As your goodness increases, you will find the 
world also getting better and better. The world can 
never be fully perfect. It is changing, ephemeral. It 
cannot give permanent joy. Real, permanent joy is to 
be had from within us. Poverty, disease and death are 
the greatest miseries we can think of. Still we can face 
them without getting affected. Wecan rise above them 
only by realising our own Self, our true nature. Amidst 
chaos you must find cosmos. People are worried that 
the world is bad, but it is notso. What makes you all 
come here and listen? It is a thirst in you to evolve 
higher. Is it not a good sign? A hundred years ago, nay, 
even at the time the Gita was expounded, there was not 
so much of Vedantic thirst in men, asnow. Even Arjuna 
knew only the apara vidya (secular knowledge) and not 
the para vidya (knowledge about the Self). So the world 
is getting better and better. 


The object of Vedanta is to make man perfectly and 
permanently contented by realising his own true nature. 
It has nothing to offer to a perfectly contented man. I 
am sure that none in this assembly is perfectly happy. 
Otherwise you would not have been here. When follow- 
ing this dharma one becomes nitya tripta; there is no 
necessity for him to seek God. When one is perfectly 
contented, why should he go after God? I am not saying, 


SANATANA DHARMA 37 


there is no God or that one should not seek him, but 
fulfilment in ananda, knowledge of the Absolute Exis- 
tence is the same as the attainment of God. God is 
Satchidananda. He is not personal, he is purely impersonal. 
The Sarvesvara is Pure Existence, Pure Knowledge, Pure 
Bliss, allin one. When we take to Vedanta, we have 
got to leave aside the lesser conceptions of God, handed 
down to us by our parents and the society. From 
the personal God we have to raise our vision to the 
impersonal. 


You are now in darkness and you have come here 
for some light. When there is darkness you cannot remove 
it by wrestling with it, by fighting with it. Bring in the 
light. The darkness automatically disappears. Similarly, 
we are wallowing in ignorance—the darkness of the mind 
and intellect. Will this ignorance go if you fight with it? 
No, ignorance can go only when you flood your mind 
and intellect with the light of knowledge. That know- 
ledge, the supreme knowledge, is what we get from the 
Gita. Mere listening will not do. First hear it—sravana. 
Then think over it, turning it over and over in the mind— 
manana—cogitation. Once you are convinced, assimilate 
it and live your convictions and meditate—nididhyasana. 
These are the processes involved in realising your true 
Infinite Self. It shall be my endeavour not only to 
impart theoretical knowledge but instructions, too, on 
how to bring the theory into practice and how to meditate 

and realise 


Arjuna was a courageous and chivalrous man. He 
was a great bhakta of Siva and other Gods. He did great 
tapas to get the Pasupatastra. He was unequalled in 

archery. | Unexpectedly, a sorrow possessed him, He 
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found himself in a position where he had to fight and kill 
his very kith and kin and his guru. All his secular 
accomplishments could not give him strength in this crisis. 
He felt weak and confused. Then he asks Krishna. 


INERT: Fe al TAS TT: | 
ae: afapad ae ae feats aha at at AFA I 
Kaarpanyadosho pahatasvabhaavah 
prichchhaami tvaam dharmasammoodhachetaah; 
Yachchhreyah syaannischitam broohi tanme 
sishyasteham sadhi maam tvaam prapannam. 


“O Krishna! Help me, I do not know what is bene- 
ficial tome. I am confused about my dharma. What is 
better—to win over the Kauravas or to let them win over 
us? Will their killing us be better or our killing them? If 
we were to kill our own people can we ever be happy?” 
(Arjuna’s chariot has been placed by Krishna just in front 
of Bhishma and Drona. So Arjuna’s chief concern is about 
them.) He says: ‘“‘Those very people for whom I want to 
win this war are standing in the battle-field, ready to kill 
or be killed in the war. Bhishma is the one I revere and 
love above everyone and Drona is the one who taught me 
everything I know. They are worthy of worship by me. 
Instead of showering flowers, how am I to shower arrows 
on them? They are standing in the battle-field, ready to 
kill or be killed. 

““My viveka (discriminative capacity) is covered by a 
taint of delusion and ignorance. Iam unable to think 
for myself. I do not know what is the right thing for me 
todo, I surrender myself to you, What all I had 
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hitherto understood to be my dharma, has not been able 
to sustain me at this critical juncture. I am overpowered 
by sorrow. Do not think you can tempt me with an 
empire, for I do not want it. If I fight, there can only be 
two possibilities—winning, I will get the empire for my 
dear brothers, or dying, I will go to swarga and get 
Indra’s position. To get either of these I will have to 
fight. But how am I to fight, when I am unable even to 
lift my bow? My skin is burning, my mouth is parched. 
I am a physical and mental wreck. So do not ask me to 
fight. Do not plead with me to standup. Iam unable 
todoso. But instead tell me that knowing which this 
sorrow, this weakness that has overpowered me, can be 
eradicated at once. Tell me of sucha dharma alone. I 
do not want anything else.” 


Having uttered these words Arjuna kept silent. What 
is the use of all our accomplishments and worldly succes- 
ses, if in moments of crisis we are not able to face them 
calmly and courageously? This was the plight of Arjuna 
which made him turn to Krishna for knowing that dharma 
which would sustain him in any crisis. In spite of all his 
accomplishments, Arjuna felt impotent at that critical 
time. Arjuna is called gudakesa, which means one who 
has controlled sleep. Not only that, he could control his 
hunger also. But no amount of physical strength and 
endurance or accomplishments could help him, for he was 
lacking in jnana. If this be the case with him, what 
about us? Are we also not faced with tragedies, disap- 
pointments, anxieties and afflictions? If we are not able 
to find a solution to all this in our religion, what: is it 
worth? Does religion provide something for this? Yes, 
it does—through Vedanta. 
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What Arjuna is instinctively after is that Sanatana 
Dharma, having which he will be ever free from all weak- 
nesses and sorrows, knowing which he will be able to face 
cheerfully any situation in life—poverty, disease, death 
and mental misery. 


Is this not the innermost wish of each and every one? 
Does not everyone want unalloyed, permanent happiness? 
Is there a single individual who does not want happiness? 
There cannot be. That joy, that ananda alone is perma- 
nent, from which there never is a fall again into misery 
and sorrow, under any circumstance whatever. If there 
is anyone who does not want it, he isa fool. Those who 
think that anything short of it can give them abiding 
happiness—they are also fools. Their fate invariably 
would be coming to the earth and going away from it 
again and again, that is, repeated births and deaths, till 
they realise this Truth. Once the Truth is realised, that man 
is for ever free from all sorrows and miseries. He will 
bubble with joy. Do you not want that joy? Do you 
not want to float on the top of anandafor ever? Then 
hear these lectures, cogitate, meditate and realise. 


Chapter 4 


SAMABHAVA-I 


When Krishna heard Arjuna, he smiled before 
answering him. Krishna was feeling happy, because he 
realised that Arjuna was ripe for Vedanta. He seemed to 
feel: ““O Arjuna! You were thinking all these days that 
you werea great bhakta (devotee). But you were mis- 
taken.’ The highest type of bhakta never prays for any 
material benefit. His prayer always is: ‘‘O God! I have 
surrendered myself completely to you, taken refuge in you 
alone. But I am not able to remove all the disturbances 
ofmy mind. Give me a solution to end all my mental 
agitations. Tell me, how I am to cross this samsara sagara 
(ocean of worldly life) and become one with you.’ God 
is pleased only when Heis asked the way by which the 
_ bhakta can go beyond $sukha and dukkha and realise Him. 
Now, at long last, Arjuna’s question had come as a result 
of ascending to true bhakti. With true bhakti, how easy it 
is to cross the samsara sagara! — 


Krishna says slowly: 


SA, eM TAMAS ATTA | 
TaAGAMAGA ATazafea ofosar: I 


- 
Asochyaan anvasochastvam prajnaavaadaamscha bhaashase, 


Gataasoon agataasoomscha naanusochanti panditaah. 
| « 6 
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“OQ Arjuna, it is a curious and a wonderful thing 
that you are talking the words of a wise man, but simul- 
taneously acting quite to the contrary. You are regretting 
for those about whom you should not have any regret. 
Wise men do not regret about people who are dead and 
people who are yet to die.” Here Krishna mentions only 
two types of people. Those who are dead and those who 
are not yet dead. According to him, the living ones are 
only constantly preparing to die. About birth we cannot 
be certain. But anything that is born must die. Now he 
says: ‘“‘Pandits do not regret.””. We see so many pandits 
very well versed in Sanskrit, who have the whole of the 
Brahmasutras and Bhashyas at the tip of their tongues, who 
have thoroughly mastered the Ramayana, Mahabharata 
and the rest, yet do we find them refusing to regret when 
their kith and kin die? No, because these are not pandits 
in the real sense. Panda means ‘knowledge pertaining to 
the soul’ and so pandit means the man who has knowledge 
of the soul and not of mere scriptures. 


Krishna continues: 

q Mae Ad a 7 a AA aa: | 

qa A MTA: Be AAA: FA II 
Na tvevaaham jaatu naasam na tvam neme janaadhipaah, 
Na chaiva na bhavishyaamah sarve vayamatah param. 


‘“‘There was never a time when I was not existing. 
This particular body was born only a few years ago, but I 
have been existing always. And never was there a time 
when you were not existing. And there was never a time 
when all these kings, assembled here, were not existing.” 


SAMABHAVA-I 43 


As Krishna says this, Arjuna remembers something 
pertaining to the Vedanta he had learnt in his childhood. 
Many people chant gayatri everyday, but not many of 
them know that it means, ‘‘That Infinite Reality, that 
wonderful splendour, that which illumines the three states 
of consciousness, that which never dies and which has 
never come into existence—in that great entity, Brahman, 
I take refuge.”’ So, Arjuna too had learnt Vedanta but 
had never tried to go into it, understand it and assimilate 
it. Krishna’s assurance that everyone assembled in that 
field had always been existing, kindles his interest and he 
wants to know more. Buta doubt arises in his mind. 


‘“‘Krishna’s statement, as to how everyone existed 
always, may be right. But my worry is not about the 
past. May be, there never was a time when any of us did 
not exist, but in this war [ may kill many people including 
Bhishma and Drona and thus they will cease to exist. 
So my concern is about the future, when there can be and 
will be cessation of our existence,’ Arjuna thought. 


Sensing this doubt, Krishna adds: ‘‘Moreover, there 
will never be a time when I, you or any of these kings 
will cease to exist. We have all been living since 
eternity and will continue to live forever. We have 
been, we are and we will be eternal. Know it.” 


Arjuna’s doubt has still not been fully cleared. He 
feels: ‘‘Krishna is now talking about the Soul that I have 
sometimes heard of. Granting that the Soul is immortal, 
what about the body? If Bhishma is killed I will feel 
sorry for the death of his body. Ido not want to kill or 
cut his body.” 
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Seats sar Se Flat ala aT | 
aa cereale: dweaa a gala Il 


Dehinosmin yathaa dehe kaumaaram yauvanam jaraa, 
Tathaa dehaantarapraaptih dheegastatra na muhyati. 


Dehi is that indwelling entity which has this body. 
When I say, my watch, the watch is objective to me, 
separate from me. Similarly in saying, my body, my 
mind, the body and mind are things other than the true 
entity ‘I’, the Soul. 


This deha (body) of the Soul undergoes many changes 
kaumaram, yauvanam, jara (childhood, youth and old age). 
We are born. The body grows from the infant state to 
the state of boyhood, then to that of youth, thence to 
middle age and then to oldage. If we observe these 
things carefully, we see that in each case the preceeding 
state dies and the succeeding state is born. Thus in each 
change, there is death involved. | Only, we do not recog- 
nise it. If you should regret death, that is, fall of 
the body, you should also regret the other deaths, the 
bodily changes. Growth means decay and death of the 
previous state. If it were not so, after being born, the 
child must remain static and stagnant, ever in childhood. 
Thus, if all the infants stop growing and remain infants, 
what will the state of the world be? Death is as mucha 
change and a necessity as any other change of the body. 
It is indispensable. Ifachild is not growing properly, 
we are worried. Yet evenachild’s growing is death in 
the real sense. As the former changes are inevitable, 
death, the ultimate change, is also inevitable. Life means 
change, dynamism. It just cannot be static, So Krishna 
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says: ““You are grieving because your vision is restricted. 
My vision is not restricted. My vision goes beyond, 
it penetrates the apparent and sees the soul as the real 
entity. In the soul there is nochange. If you want 
changelessness in the ever changing body, that cannot be. 
Be a dhira (man of courage). Do not kill others wantonly, 
or when it is not your duty. But if it is your duty and 
through you death occurs, compose yourself. Have the 
capacity to sustain.”’ Arjuna understood this much, but 
had a further doubt. “It is right that I should not regret 
death, as the true indwelling personality does not die. 
But what about the pain while living? If I cut off the 
limbs of Bhishma or Drona, they will suffer pain before 
me or if my limbs are cut, I will suffer pain. Will I not 
be sorry then? What about the ordinary sorrow, pain and 
regrets that are ever afflicting us in our everyday life?”’ 


Krishna replies: | 
ATT Hea altars: ear: | 
amass: ateatera ara Ul 


Maatraasparsaostu kaunteya seetoshnasukhadukkhadaah, 

Aagamaapaayinonityaah taan titikshasva Bhaarata. 

Matra is a word derived from mee, to measure, to 
know, to understand. So matras are the indriyas (organs 
of sensation) by which we know the external world. The 
equipments for it are the eye, the ear, the nose, the 
tongue and the skin. Shut your eyes, plug your ears and 
nose, bind the mouth and the whole body, and anybody 
bound that way will be no better than a fallen piece of 
log. As far as the external world is concerned, it is “dead 
to you. As soon as these are opened, one by one, 
you understand the world, 
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By the five senses we understand the world through 
the processes of sabda (sound), sparsa (touch), roopa 
(form), rasa (taste) and gandha (smell). These are the 
five vishayas, categories of sensation. Life means, man 
in the waking state, living in the world, keeping these 
indriyas open; that is all. From the awareness of the 
world, we have certain knowledge and understanding. 
What is the result of this understanding? In the 
ultimate analysis, it is sita (cold), ushna (heat), sukha 
and dukkha (happiness and sorrow). The mother is happy 
to see her son well fed and unhappy to see him famished. 
That is, she is happy and unhappy through the same eyes. 
When you get up and see auspicious things, you are 
happy. If you happen to see inauspicious things, you are 
unhappy. Why? The senses go out and gather the vishayas; 
sometimes they give good reports, which give us sukha and 
sometimes bad reports, which give us dukkha. What is the 
nature of sukhaand dukkha? They come and go—agamapa- 
yinah. They have no permanent value. That something will 
give us always sukha or always dukkha is a wrong notion. 
The same perception can give us sukha now and dukkha 
at other times, and the same perception can give sukha 
to one and dukkha to another at the same time. Drink 
a cup of coffee, first thing in the morning. It is very 
nice, invigorating. If you have a second cup, the joy 
is there, but it is inferior to that of the first cup. 
From the third, it is much less and the fourth and fifth 
cups, if you drink somehow, cease to give youjoy. You 
get only nausea. The coffee was the same throughout. 
The first cup gave you sukha and the last cup dukkha. So 
sukha and dukkha do not reside in the objects of the world. 
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A man wants a son. The son is born. He is educated 
and when about to be married, he disobeys and quarrels 
with his father. The father also gets angry and disowns 
him. So, that son who was giving him happiness all 
these twentyfive years, gives him only unhappiness now. 
Under the same set of circumstances, people act diffe- 
rently and the same person reacts to the same set of cir- 
cumstances differently at different times. So joy and 
misery do not depend on the objects of the external 
world. They reside in ourselves. In our dealing with 
worldly objects—let it be anything: a job, wife, or 
children—when we get joy or misery we think we get it 
from these. The wrong understanding that sukha and 
dukkha reside in them is avidya or mayabodha (ignorance). 
The seat of happiness is within ourselves. This is the 
first understanding we should have.. Happiness and un- 
happiness come and go. They are impermanent, anitya. 
They are projected momentarily on the mind. Are they 
real, valid, genuine and true? Have they any abiding 
value? They are just momentary features of the mind, 
called sukha and dukkha, whose seat is within ourselves. 
That we are happy or unhappy because of the world out- 
side, is the primary wrong notion that we are hugging on 
to. ‘My wife is troubling me; my boss is annoying me”’ 
and such things are also meaningless complaints. Do not 
blame the world. No amount of material prosperity or 
success in worldly dealings can give you real joy. A man 
earning Rs. 100/- thinks he will be perfectly happy if he 
gets Rs. 500/-. A man earning Rs. 500/- wants to get 
Rs. 2000/-. A man earning Rs. 2000/- wants to contest 
the election. If he wins, he wants a deputy prime 
ministership, then prime ministership and presidentship. 


48 JNANA SUDHA 


Reaching that height also, is he happy? No. All that 
our late president Dr. Rajendra Prasad wanted, was to 
lead a modest and peaceful life, in an asram (hermitage). 
If you are looking for happiness from the external world, 
it will be just a wild goose chase. This avidya or 
mayabodha must be removed first. Do not blame the world: 
let anything happen. Find the fault in yourself, in your 
own mind. This knowledge is what is given by all our 
sastras. 


He TF] AGT FIT FeTHAA: 
aay feaaah oe as az | 


Mana eva manushyaanaam kaaranam bandhamokshayoh, 
Bandhaaya vishayaasaktam muktam nirvishayam smritam. 


Mind alone is the cause of bondage as well as the 
release of man. If you are attached to the objects of the 
outside world, you are bound. Recurring birth and death 
will be your fate. Disassociate your mind from worldly 
objects, even though remaining in their midst, like a lotus 
leaf in water (padmapatramivaambhasa). It is submerged 
in water, yet water does not stick to it. Similarly, though 
physically associating with the world, mentally detach 
yourself. How? Itisno use saying “‘“O God, give me 
jnana, give me jnana (knowledge).’’ Nothing can be had 
without self-effort. There is a story to illustrate this. 


Some sages were performing a yajna. A Brahmin 
went there. They asked him to recite the Vedas. When he 
expressed his inability to do so, he was ridiculed and de- 
nied entry into their midst. Ashamed and hurt, the Brahmin 
went to the forests and started doing severe tapas (penance) 
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to get a vision of Brahma. Aftera few months Brahma 
appeared before him and asked him what he wanted. The 
Brahmin replied: “Grant that I may know the Vedas com- 
pletely by heart right now.” Brahma replied: “It is not 
possible. Study the Vedas at least for two months, then 
you will know.’’ The Brahmin was not prepared to learn 
them. So he again started his tapas determined that he 
would accomplish his purpose or die. Brahma, struck by 
his sincerity, thought of a way to bring the Brahmin to 
see reason. Next day, when the Brahmin went to the 
river for his bath, he found an old man (who was Brahma 
in disguise) throwing grains of sand, one by one, in the 
river. When asked what he was doing, the old man re- 
plied that he was constructing a bund across the river. 
The Brahmin laughed at the idiocy of the old man and 
said that it was an impossible feat. Even cartloads of sand 
would not be enough to construct a bund. Then the old 
man said: “‘I can construct a bund throwing grains of 
sand much easier than your learning the Vedas without 
studying them.’’ Saying this he disappeared. The Brah- 
min realised his mistake. He went back and started stu- 
dying the Vedas. Because of the concentration of mind 
he had acquired during the ghora tapas (intense penance) 
he could master the Vedas very quickly. He went to the 
yajna sala again and recited the Vedas before the assembly 
of sages and won their acclaim. 


If you want anything, do not think God is going to 
drop a packet for you from above. If you want jnana, 
hear, understand, think, cogitate and assimilate Vedanta. 
Try to act upon it and meditate over it. The process of 
knowing is a conscious process within. Be aware of your 
own mind and improve it, if you want to outlive sukha and 
+7 
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dukkha. It is an internal process. Know it; understand it. 
Sukha and dukkha come from within. So, manipulate with- 
in. Train the mind. Know your mind. Know that joy 
and pain are momentary, ephemeral and transient. De- 
termine: ‘‘I must not care for anything unreal.” When 
joy or sorrow comes, ignore it and sustain it. 


When your son is sick, it is no use saying: “‘What am 
Ito do? Oh! my son is sick.” Do you think your wor- 
rying will cure your son? Bring inadoctor. Treat the 
son properly. Do your part properly and do not brood. 
Your negative thought-force makes your mind weak and 
it weakens the boy also. Thought-force has that effect. 


Not knowing that sukha and dukkha are two move- 
ments within ourselves, we regret over dukkha. We want to 
change the outside world. Sukha and dukkha are two feel- 
ings within—one pleasant and the other unpleasant. They 
are two processes in awareness. While sleeping deeply 
a person is unaware of sukha and dukkha. As soon as one 
wakes up, movements are created in the mind, just like 
waves. The mind awake, receives two kinds of impact. 
One is sukha, the other is dukkha. How to overcome 
is is the secret of practical Vedanta. 


1 aA FET Fess | 
aed At Gissaara Fe I 


~——-#fe alone is competent for Moksha who, knowing 
sukha and dukkha to be transient, impermanent, is not 
shaken or assaulted or made to waver by them; in whom 
no pinch is caused by them.” 
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How is it possible to remain stoically calm when 
sukha and dukkha assault us? That can be done only by 
cultivating samabhava, equanimity towards them. If you 
are able to cultivate samabhava inthe face of sukha and 
dukkha, then alone are you fit for Moksha; not otherwise. 
This is a categorical statement. 

But what do we do? Because of our misunderstanding, 
we are swayed hither and thither by sukha and dukkha. 
Arjuna too had learnt the sastras. He had performed 
yajnas and yagas and observed religious austerities. But 
he had not learnt true Vedanta. He was not fit for 
Moksha. Similarly, we are also not fit for Moksha. 


Whatever worldly attainments we might have, if we 
have not cultivated samabhava, we have attained nothing. 
In sleep, we are not conscious of anything. The mind is 
at rest. As soon as we wake up, different impressions 
and thoughts flow through the mind—the thought-flow 
being intermittent, constant and consecutive. Just as waves 
rise and subside on the surface of the ocean, so also 
thoughts rise and ebb, and this flow of thoughts is what 
is called mind. These thoughts ordinarily subside only 
during absolute unconsciousness or sleep. In sleep we 
are not aware of the external world or ourselves. Any- 
thing may occur around us. It means nothing to us be- 
cause we are not aware. The moment one wakes up, the 
indriyas start functioning and the flow of thought starts. 
Whatever be the thoughts that flow, the ultimate result is 
sukha and dukkha. Different thoughts come and go. One 
thought gives the sensation of sukha and another dukkha. 
What is the nature of this flow? Though it appears.as a 
continuous stream, it is notso. One thought rises, then 
subsides; then another thought rises, it subsides and an- 
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other rises—one thought following another. Never do 
two thoughts overlap. They are unconnected but fol- 
low one another very closely. Necessarily, since they are 
unconnected, however close one thought may be to an- 
other, there is an infinitesimal interval between two 
thoughts when the mind is actually thoughtless. In be- 
tween two thoughts there must be an intermediate state 
of neither sukha nor dukkha. This interval is very im- 
portant and significant as we shall see later. Know the 
process of these thoughts in order to cultivate samabhava. 


Now for any flow to take-splace, there must be a sub- 
stratum which is motionless and unchanging. For a river 
(that is water) to flow there must beat the bottom a river- 
bed that remains unchanging, motionless. Soalso, for 
the flow of thoughts, called the mind, there must be an 
unchanging substratum which is pure consciousness. 
Vedantic truths cannot be fully explained by similies. 
Only certain aspects can be explained by similies. Our 
mind can be compared to an ocean. Just as waves, foam, 
bubbles and breakers are part and parcel of the ocean, 
though they appear to be different, so also we name cer- 
tain thoughts as sukha andsome as dukkha. But the 
content of each thought is the same, whether they be sukha, 
dukkha or otherwise, just as the content of all the waves 
and breakers is the same sea-water. 


The content of each thought is awareness, pure un- 
derstanding, pure consciousness or bodha. 


When a torch is focussed ona pole, we see the pole, 
when it is focussed on the microphone, we see the micro- 
phone, yet the process of illumination is the same. The 
same water, when poured in different coloured bottles, 
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seems to be differently coloured, but it is the same colour- 
less water. So we may have different thoughts and 
different inferences, but the essence of (the unit contained 
in) each thought is the same pure awareness, pure con- 
sciousness, bodha or pure understanding. 


When you are in a state of deep meditation, all 
thoughts cease. There is just pure consciousness within 
you and you are conscious only of the Self; you are con- 
sciousness alone. The moment your mind expresses itself 
there occurs a movement on the consciousness and the 
thought-flow starts. 


In the wavy motion of thoughts, one motion gives a 
pleasing feeling, sukha and another gives a displeasing 
feeling, dukkha. In abstract thinking our senses do not 
operate. It is pure imagination. Then, even though the 
external world is not affecting you, you are often con- 
scious of sukha and dukkha. We simply misunderstand 
that sukha and dukkha come from outside. External objects 
cannot give us joy and pain. Be definite about it. 


Krishna says: 
fa: aba eatsda Ase | 
WAM AAT AAT 
AAA WOT WS AIA ANA | 
AMAT Alea Vr ATA AAT II 


-Iswarah sarvabhootaanaam hriddeserjuna tishthati 
Bhraamayan sarvabhootaani yantraaroodhaani maayayaa. 
Tameyva saranam gachchha sarvabhaavena Bhaarata, 

Tat prasaadaat paraam saantim sthaanam praapsyasi saasvatam. 
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‘‘God is seated in the heart of each and everyone. At 
the seat of consciousness—in, above, underneath and 
through every thought—He is seated.”” Do not think a 
blue coloured Krishna is physically sitting there. No, it 
is our own Pure Consciousness that is Krishna. Blue 
colour is the colour of the Infinite. Pure Consciousness 
is the infinite God pervading everywhere like the blue 
sky. 


**By each and every method, by each and every thought, 
try to go closer to Him. Then only, by the grace of the 
God within you, can you have permanent happiness, pure 
ananda, from which you can have no fall.” 


Thus two things are required if you are to have per- 
manent ananda: 


(i) your consciously getting closer and closer to him 
(your own Real Self); and 


(ii) His grace (which will naturally be yours when 
you consciously try to approach Him with all sincerity). 


This consciously getting closer to Him is nothing but 
the process of jnana. Only if you understand it, you can 
assimilate it, since it is a conscious and nota blind 
process. It is the most direct process of realisation. By 
my repeated stress on /jnana, do not get the impression 
that Iam decrying bhakti. Real bhakti and jnana are not 
different; they are one and the same. But the process of 
bhakti is not direct, as Krishna himself points out ina 
sloka in the Gita. 


at Magara Asal MATT 
aait afeart at aa arcana & 
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Teshaam satatayuktaanaam bhajataam preetipoorvakam, 
Dadaami buddhiyogam tam yena maamupayaanti te. 


Krishna says: ‘Real bhakti is indeed wonderful. But 
do not stop there, for it is not the direct process to Mukti. 
True, the very process of real bhakti gives strength, satis- 
faction and joy to sincere bhaktas. In the case of such 
bhaktas, I give them buddhiyoga, the intellectual under- 
standing, the knowledge of myself in my real aspect, 
real nature, by which they attain me.” So even sincere 
bhakti is not a direct process. To a true bhakta, somehow 
or other, sooner or later, an occasion arises when he reads 
books on Vedanta or hears Vedantic discourses and his 
mind is turned towards jnana. He grasps intellectually: 
“God is within me. I must approach Him direct.” 


Invariably such aturn of mind occurs. This jnana 
process, that is attaining God by transcending sukha and 
dukkha and consciously striving to merge in the knowledge 
of the Self, is the supreme goal. The buddhi process is 
the only direct process of attaining Him. Thisisa 
categorical statement inthe Gita. For realising God, 
we must know the true nature of God. When we analyse 
the true nature of God, we come to the conclusion that 
God cannot be personal but is impersonal. He is as 
much within us as outside. The moment you realise that 
God is within you, there is no more sukha and dukkha. 
Can there be sukha and dukkha when God is there? This 
_outliving process is called jnana process. Through this 
process alone we can have Mukti or Moksha. In the Gita, 
Krishna gives certain signs and symptoms of,a real 
bhakta: 
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Sse Bala Ha: HVT TA | 

Raat Pea: ae: at Ul 
Adveshtaa sarvabhootaanaam maitrah karuna eva cha, 
Nirmamo nirahamkaarah samadukkhasukhah kshamee. 


Note the words sama, dukkha, sukha and kshamee. 
A true bhakta has the sustaining capacity, kshama, what- 
ever difficulties and disappointments there may be for 
him. Knowing that these are unreal, impermanent and 
transient, the bhakta refuses to be cowed down by them. 
He for ever fixes his vision on the real, permanent Jsvara. 
So automatically he cultivates samabhava in sukha and 
dukkha. So the main inner symptom of a true bhakta anda 
true jnani is the same, EQUANIMITY. There is no differ- 
ence between jnana yoga, bhakti yoga, Etc. They are 
only different names for that one yoga, which is the process 
of establishing our identity with God. To a man of reali- 
sation, there are notwo yogas. The difference is only 
apparent. Whatever the external manifestations of these 
different yogas may be, the one internal manifestation is 
the outliving of sukha and dukkha and dwelling in sama- 
bhava, EQUANIMITY. 


Pure Vedanta takes people from bondage to freedom 
directly. There are no intermediary steps in it. You are 
having sukha and dukkha now; so you must be able to 
acquire peace of mind now. It is no use saying: “After 
such and such a time I shall have peace.” Get it now. 
You can leap from sukha and dukkha to ananda, from. 
maya (delusion) to jnana; it is just one jump. If there is 
an ant on top of a tree and it wants to climb to another 
tree, it comes all the way down from the first tree before 


Se 
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ascending the second, whereas the hamsa, swan, flies 
direct from the first tree to the second. Vedantins simi- 
larly take a direct leap from bondage to freedom. It is 
within your capacity. If your son is dead, ordinarily, 
you will grieve at least fora few days. Buta Vedantin 
will not. That does not mean he is heartless, but he uses 
his viveka. After all, what is the endeavour of every 
bereaved father? It is to outlive the dukkha, to get over 
it. Only he takes his own time for it. Buta Vedantin 
tells himself: “In spite of regrets my son will not 
come back. And in the real sense he is not dead at all. 
So why should I grieve?’ Even if at first there isa 
pinch of grief, he consciously gets over it. 


Thus whatever be the circumstances, he will be floating 


‘on top of sukha and dukkha, and not be drowned by them. 


He will not be conditioned, affected or touched by any 
of the worldly circumstances. It is a very wonderful 
state. Such a person alone can have Moksha. Anybody 
can have it. If we donot we alone are to be blamed. 
If like the owl we keep our eyes shut to the sunlight of 
this jnana, who is to be blamed? Start practising it right 
now. Go back to your homes and from now on, whatever 
difficulties assault you, start practising samabhava, and 
whatever happens, do not be upset or affected, for 
you are verily the Infinite Soul, Pure Consciousness, 
nothing less. 


*8 


Chapter 5 


SAMABHAVA—TI 


Man’s life on earth is a succession of periods or 
moments of happiness and unhappiness—sukha and 
dukkha. There may be a beggar, a king, a leper and a 
healthy man. Their experiences may be different, but 
all those experiences can be had by them only through 
the sense organs, as perceptions. When these perceptions 
come and touch the mind they give sukha and dukkha. 
Life means sukha and dukkha. Man thinks he can avoid 
dukkha and have sukha alone. He leads an extrovert life, 
trying to amass wealth, thinking that material prosperity 
will give him sukha. He thinks he can have sukha by in- 
dulging in sense pleasures, little knowing that any plea- 
sure is wearing a cap of sorrow. Sukha itself is a pro- 
genitor of dukkha, for, when it leaves, it creates dukkha. 
Any sukha, even if extended for a long time,ceases to 
give us happiness and turns into weary dukkha. Thus 
having sukha alone is impossible. Dukkha cannot be 
avoided. Neither sukha nor dukkha is a permanent feature. 
Sukha and dukkha are in essence the same. Knowing 
this, aman, who wants peace of mind, must learn to 
outlive or transcend both sukha and dukkha. This 
transcending of sukhaand dukkha is called samabhava or 
equanimity. : 


True religion means cultivation of samabhava. People 
misunderstand this term. They interpret it as: whatever 
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there is in front of you—milk, /addoo and other sweet- 
meats or some dirty matter—treat them in the same way. 
Whoever is in front of you, aman, a woman, a king, a 
beggar or a leper—treat them in the same manner. This 
is external, artificial samabhava and it is meaningless to 
develop such a kind of equanimity. Even a jnani (a rea- 
lised sage), when he is given some /addoos and some dirty 
matter, will choose the former and reject the latter. Real 
samabhava means internal samabhava. Whatever our 
experiences are, in whatever way the world affects us, it 
can give us only sukha and dukkha. Be equanimous 
towards sukha and dukkha, when it strikes your heart, the 
inner centre. That is real samabhava. It is internal and 
not external. Each and every one of you is capable of 
developing it. It is a state where you will not be touched, 
shaken or affected when hit by sukha and dukkha. 


A man, affected by sorrow, usually says: “It is 
my prarabdha (fate) which is giving me all this misery. 
I am just not born lucky.’’ Once he cultivates samabhava, 
prarabdha, the planets or the sirorekha (destiny) can do 
nothing to him. They can only, perhaps, affect his physi- 
cal circumstances, but, inside, he will be calm, serene, 
peaceful and cheerful. 


In so far as swkha and dukkha are created by outside 
objects like wife, children, your officer and so on, cultivate 
samabhava first. Somebody scolds you. Until yesterday 
you were affected and hurt. But not now. Do not be 
affected. This is the first step. Reason thus: ‘That 
Infinite Principle is as much in them as elsewhere. If I 
start regulating the whole world, and wait for the world 
to become perfect, before starting to make myself perfect, 
it would be just a wild dream. It can never be. In this 
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imperfect state of affairs, let me become perfect.” A man 
entering water must know how to swim. Otherwise he 
will get himself drowned, whereas, if he knows swimming, 
he will come out refreshed, having had a clean bath. So 
also we must know how to swim inthe samsara sagara 
(ocean of worldly life). Then we can come out witha 
refreshed mind and refined awareness. Change your 
attitude right now. Start cultivating samabhava. 


A man may have a sick or mad wife. He prays to 
God: ‘‘O God! give mea healthy wife in my next birth 
at least.”’ In his next life he gets a healthy wife, but she 
henpecks him day and night. So he prays: “O God! Give 
me a good wife.”? The next life finds him having a very 
good wife, but alas, she dies very young. And he prays 
again for a long-living wife with virtues and attainments. 
So, do not go on lengthening the chain of your births by 
unending desires. However perfect the external circum- 
stances may be, you cannot get abiding joy from them. 
Use the present set of circumstances as a stepping stone 
to evolve higher. A viveki (man of discrimination), when 
he has a permanently sick, mad or quarrelsome wife, 
says to himself: ‘‘I thought she will be giving me happi- 
ness, but she is not doing that. Let me take it that 
God has given mea JADABHARATA to take care of. 
I will do my best for her. That is my dharma. Let me 
do this dharma without any expectation. Let it teach me 
that the world as such cannot give me an iota of joy.”’ 
This is the way to reason and analyse our life. This ought 
to be the attitude of a man going towards perfection. 

You go to the market. During the bargain, the 
vendor abuses you. You feel hurt. But do not feel upset. 
Be a true Vedantin. Knowing that the Infinite Princi- 
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ple is expressing itself through him also, just as it does 
through you, transcend and outlive your wounded vanity. 
Take it that he is a guru (teacher) teaching you samabhaya. 
Unknowingly he is helping you in your spiritual develop- 
ment. If you can remain unaffected, know that you are 
progressing. | 

You and your wife start for a picture. Just then a 
friend drops in. He has interrupted your plan; your un- 
avoidable duty is to offer him hospitality. If you are 
able to do that without a pang of regret, without painful 
thoughts of what you have had to forego on account of 
him, without cursing him inwardly, then know that you 
are progressing. Thus take every sukha and dukkha in 
the attitude that they are helping you more and more 
towards samabhava. 

Thus each and every onslaught in life should make 
you judge yourself: “‘Am I able to keep my samabhava?”’ 
Instead of being a petty human being getting pained at 
every hit you receive from life, you must decide: ‘‘I.am 
not going to let these things affect my mind.’ Whether 
you are in the market place, in a crowded bus, in the 
office or anywhere else, whatever be your experiences, 
whatever dealings the others mete out to you—each 
experience you must use for transcending sukha and 
dukkha. Consider that each and every incident is a lesson 
in Vedanta; each person you come across, a veritable 
God. Your friend may criticise you. Ordinarily you 
would have been upset and hurt. But now, you will con- 
sider him a guru, because he is giving you an occasion to 
outlive the pain of criticism and increase your samabhava. 
Your child may fail in his examinations. Formerly, you 
would have been upset, But now you will admonish him 
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for his failure, for it is your duty to discipline the child. 
You will not shout in anger, or let the incident touch your 
mind. One word of caution! | Samabhava does not mean 
passivity or callousness. If your child requires an occa- 
sional beating, you must administer that, but without 
anger. Punish the child witha calm mind. The child 
needs the punishment and so you administer that, but let 
it not affect you. So also, in your worldly dealings, you 
may have to put on a mask of anger, but have equanimity 
within. 

So far, we have dealt with transcending sukha and 
dukkha, as far as they are caused by the external world. 
Here, this outside world gives you an impression which 
you receive through your senses and it creates a reaction 
in you of either sukha or dukkha. This kind of sukha and 
dukkha can be easily transcended with practice. There is 
a subtler type of sukha and dukkha, which is more difficult 
to outlive. For example, a wife starts imagining all sorts 
of accidents which her husband might be involved in, when 
he does not return at the usual time from the office. She 
is agitated and depressed. Here, no sense organs are ope- 
rating. No external objects are troubling her. It is pure 
mentation, imagination running riot. These imaginary 
dukkhas give much more pain than physical dukkhas. 
Viveka, in other words, right thinking, coupled with 
samabhava will eradicate this second type, for this dukkha 
is hypothetical, imaginary and not real. 


While we are deep asleep, there are no thoughts. As 
soon as we are awake, the flow of thought starts. Dif- 
ferent thoughts bring sukha and dukkha in varying degrees. 
Small bits of thoughts often do not give us any particular 
sukha or dukkha, stress or tension, It is only applied 
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thoughts—thoughts in which we give mental expression to 
our worldly attachments and thoughts pertaining to things 
from which we try to get joy and happiness—that create 
stress and tension in us. 


A mother has sent her son to America. She worries 
about him night and day. Why? Because of attachment. 
Her mind goes out, reaches out, issues forth to an object 
which is beyond the comprehension of her senses at the 
moment. Her worries are purely imaginary. She expects 
her son will give her happiness if he is with her and when 
he is not, she is troubled. In this kind of sukha or dukkha, 
the mind projects, goes out, to something away from us. AS 
long as the son is in America this stress is there—almost 
constantly—sometimes it may be less, sometimes more, 
depending on how many .other thoughts she is entertain- 
ing. When the son writes that he will return soon, she is 
comparatively happy—the projection of her mind is reduced 
a little and her stress is reduced. When her son returns, the 
projection is completely withdrawn. She is temporarily happy, 
contented. But how long does this last? The very next 
_ day she is unhappy on another score—may be her son did 
not like the food she had prepared and did not eat well. 
The mind is projected out again. The mother was think- 
ing all along: ‘[ am unhappy because my sonis away’. If 
her contention had been true, she should have been per- 
fectly happy once her son had returned. Why is she un- 
happy now? It is a constant, recurring misunderstanding 
in us, that we are happy or unhappy because of the exter- 
nal world and circumstances and the things outside. But 
the truth is that as long as our mind is projecting outside, 
issuing forth, away from ourselves, towards the objects 
of the world, we are subject to worries and anxieties. 
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The moment the mind is withdrawn back to ourselves, 
from its projections, we are contented and happy. Mind 
without projection is having samabhava, equanimity. The 
secret of true happiness is a non-issuing forth, non-pro- 
jecting mind, This projection is caused by raga, dwesha 
and bhaya (fear). 


What are raga and dwesha? 


Raga is the tendency in manto go out for external 
objects to get satisfaction and dwesha is the tendency to 
avoid things which give him displeasure. 


~ 


Raga is what makes us. say or feel: ‘‘I want this. 
Give me more.” “I want sukha’’ is also raga. Dwesha 
makes us say: “I do not want this. Take it away from 
me.” “Ido not want dukkha’’ is also a feeling of dwesha. 
Give an infant some sugar. It will put its tongue out and 
try to get more and more, thus expressing raga. Give it 
something bitter. It will spit it out. This is dwesha. 


These two features are congenital, they are with us 
right from our birth. Raga and dwesha exist not only in 
man but also in all beings. It is a tendency common to 
all living beings of the world. Krishna says in the 
Bhagavad Gita: 


SHGWT FFASA ANA | 
aaa GA at area GAT II 


Ichchhaadweshasamutthena dyandvamohena Bhaarata, 
Sarvabhootaani sammoham sarge yaanti Parantapa. 


‘Right from birth, all living beings are deluded by 
two forces—raga and dwesha—wanting more and more of 
the things that give pleasure and avoiding things that give 
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displeasure.” Animals cannot outlive these forces, but 
man can and must. 

How do the forces of raga and dwesha affect man? 
They make him selfish. Propelled by raga, he wants to 
grab things from others and amass more and more wealth. 
Dwesha makes him dislike and hate some things and per- 
sons. Raga and dwesha are at the root of all sins, for we 
commit sins only out of selfishness. Brothers fight, father 
and son fight, neighbours fight; the cause is always sel- 
fishness which arises out of raga and dwesha. Thus, ifa 
man is to become good, he must free himself from the 
clutches of raga and dwesha. 


Religious discipline is that by which this raga and 
dwesha are absolutely removed from us. If we are not 
able to remove these forces from ourselves, understand 
that we are not at all religious, in spite of our pretensions. 
The more of raga and dwesha we throw away, the more 
do we become virtuous, religious and spiritual. The 
more of raga and dwesha we harbour within ourselves, the 
worse we become and degenerate into veritable demons. 
If we, with our intellect, wisdom and discriminating capa- 
city, are not able to get rid of these animal forces, are we 
better than animals? The aim of any discipline in any 
true religion is to purge oneself of raga and dwesha. So 
rid yourself of raga and dwesha, if you want to become 
better than animals, nay, if you want to become better 
than human beings and be Gods walking on the surface 
of the earth. Raga and dwesha are settled like dirt in our 
| hearts. To progress spiritually, this dirt must be re- 
' moved completely. This is the primary requisite in one’s 
religion. When a strong raga or dwesha takes hold of you, 
_ you cannot remove it immediately. If you are over- 
“6 
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powered by passion or anger, it will not be possible for you 
to arrest it suddenly. When you are thus overpowered, 
you mistakenly take it to be the real state. The power of 
discrimination temporarily leaves you. But despite this, 
you are not doomed. After the passion has subsided and 
the mind is comparatively calm, there comes a reaction, 
a remorse, that you had slipped from the ideal. You go 
on brooding over how you had given way to your passions. 
Outlive even this dukkha, this remorse. 


Getting rid of raga and dwesha helps immensely in cul- 
tivating samabhava. As long as raga and dwesha rule over 
us, our minds issue forth, project out seeking fulfilment 
of our likes and dislikes. When raga and dwesha reduce, 
the mind is withdrawn back to ourselves. Mind, without 
projection, enjoys equanimity and contentment. We mis- 
takenly think that objects of the outside world can give 
us sukha or dukkha. But the truth is that sukha and dukkha 
reside in our own minds. For example, a friend may 
call you a madman and because you like him, you tole- 
rate it. It does not prick you. When another person, 
whom you do not like, refers to youas amadman, you 
are hurt. A drunkard passing by calls you a madman 
and you ignore it, because you know he is not in his senses. 
You heard the same word ‘madman’ through the same 
ears but from different sources. It reached your con- 
sciousness and was received as an idea or thought, but 
the reaction produced was different in each case. So a 
thing, as such, does not create pleasure or pain. Plea- 
sure and pain depend on our mental attitude. Their 
seats are in ourselves. Impress and engrave this fact in 
your minds. 
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Taal aay erat 
rat Feat af are II 


Gatavati vaayau dehaapaaye, 
Bhaar yaa bibhyati tasmin kaaye. 


Until death, a wife respects her husband and takes 
him for a veritable God. That body had given so much 
pleasure to her till then, but after death she is afraid of 
it. It gives her displeasure. She wants to dispose off the 
body as early as possible. So pleasure and pain reside in 
her mind and not in the body of her husband. 

Thus, knowing that the seat of sukha and dukkha is 
within ourselves, we must consciously strive to transcend 
them and cultivate equanimity. It is, as I said, easier 
to cultivate samabhava when objects of the external world 
affect us. But it is rather difficult in the case of sukha 
and dukkha, arising out of pure imagination. Strive 
for it and you will succeed. Vasishtha says in the 
Yogavasishtha: 


aRRIMTTSA A TATA 
GRTSTOATT TAaereM: 
GRIMS BS saa Mae 
aa Marae wa alee UI 
Sankalpajaalakalanaiva jagat samagram, 


Sankalpajaalakalanaattu manovilaasaah, . 


Sankalpajaalam alam utsrija nirvikalpam, 
Aasritya nischayamavaapnuhi Raama saantim. 
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This means: ‘‘The world is nothing but a creation of 
sankalpas—it exists only in our imagination, cogitation 
and rumination. Rid of sankalpas (these useless imagi- 
nations), the notion of sorrow and pleasure will go and 
you will have more of samabhava, more of ananda. The 
mind of a samsarin (worldly man) is nothing but a bundle 
of _sankalpas. Throw them away. When sankalpas go 
away, the nirvikalpa state comes and you have abiding 
santi. 


How true it is!) How muchtime we waste in idly 
building castles in the air! We get involved in them to 
such an extent that we unconsciously create for ourselves 
a mesh of sukha and dukkha from which we are unable to 
extricate ourselves and consequently we suffer. There is 
another sloka in the Yogavasistha, portraying the life of 
an ordinary man of the world and the correct relation he 
should maintain towards the external world. 


SAGA GAARA ASAT: | 
AATATaAT aR VAM AAATAAT UI 


Itonyatascho pagataamudhaiva 
samaanasanketanibaddhabhaavaah, 

Yaatraasamaasangasamaa naraanaam 
kalatramitray yavahaaramaayaa. 


We think we have to amass wealth and bequeath it to 
our children. We want to regulate the lives of our chil- 
dren. How far can we do that? Look back and see. Are 
you what you are because of what your father provided 
for you, or because of your own effort, or because of an 
infinitely greater force operating unseen—the force of 
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karma? It is this force of karma which has selected for us 
the very family we are born in. Each one is born to ful- 
fil one’s own destiny, as far as our physical life is con- 
cerned. To the same parents there are born many chil- 
dren and all will not develop in the same way. No two 
people are the same. You are one factor and your wife 
another factor in fulfilling your children’s destinies. 
Similarly for fulfilling your own karma, the children are 
some more factors. Live in that attitude. Do not go 
further and think that you can do with the children as you 
like. Do not have sankalpas about their future. Do your 
duty and think about to-day alone. 


Life is like a train journey. You get into the train 
at Victoria Terminus, bound for Madras. At Kalyan, 
Poona, Raichur, and other stations, some people get into 
the same compartment and all of you travel together. You 
start talking, discussing things anda sort of friendship 
develops. Before the day has ended, you are fairly good 
friends. Now ata station before Madras, one of them 
gets down. You do not have any particular regret that 
he has left you. What made you friends? Your being 
together under the same circumstances. Because you 
were in the same compartment inthe same set of circum- 
stances, temporarily you were having a life together. What 
was his life before he came into your compartment, you 
do not know. Similarly he does not know what was your 
life before he met you. The operating factor before this 
_experience of togetherness was the ticket. His ticket was 
from Poona to Arkonam. As soon as his destination is 
reached, he leaves you. You may not see him gain. 
Both of you shared the same life for a short time, that is 

all. Just because of that, you cannot start regulating his 
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life. This should be your attitude towards your family 
and the world. Your wife, your children and you are in 
the same family only temporarily, each one to fulfil his 
or her own destiny. You do not know what the life of 
your wife was before you married her. Yet you think 
you have aright over her now. Your attitude should be 
that each one in the family is born to fulfil his or her own 
karma. This karma is the ticket we hold in this life’s 
journey. So, as long as we are together, our attitude 
should be: “‘Let me not do them any harm. Let me help 
the others as much as possible.”” Each one has to benefit 
by this life, and has to leave, however strong one’s attach- 
ments may be, as soon as one’s destiny is fulfilled. After 
your wife’s ticket is over, she is going to leave you. After 
your ticket is over, you are going to leave the world. 
There should be no regret over this. 


In the Gita there is a sloka: 
HABA FA AAT AR | 
FaMasaeszd dal Bl Weeaar I 


Avyaktaadeeni bhootaani vyaktamadhyaani Bhaarata, 
Avyaktanidhanaanyeva tatra kaa paridevanaa. 


When a child is born, you do not know its origin, 
that is, where it has come from. When the child has grown 
into an adult and then dies, you do not know where he is 
going. In between this beginning and end, there is a 
short duration when he is visible and tangible, when you 
are connected with him. This short, transient phase, 
you mistake for the permanent one, whereas the intangi- 
ble phase in his life (before he was born and after his 
death) extends into infinity and is his true state, 
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Not knowing this, we think this short, temporary life 
on this earth is all that is. So we make elaborate plans 
and build up our lives with the limited view of making 
this life as Diesen Ole as possible. There is a beautiful 
sloka about man’s preoccupation with what he considers 
‘his’? in this life. 


led st A aaa zy A 
Wel za A aaafear F | 
UT Al AWTS: 

YF Fa: HeTHT Ala: I 


Kaantaa ime me tanayaa ime me, 
Grihaa ime me pasavastvime me, 
Evam naro meshasamaanaroopah, 
Me me kritah kaalavrikena neetah. 


He thinks: ‘“‘This wife is mine; these daughters and 
sons are mine: this house is mine and these cattle are 
mine.’’ Overwhelmed by these thoughts, he says “‘me, me’’ 
which means “‘mine, mine’’, like a goat, hearing which the 
wolf in the form of kala (death) comes and. snatches him 
off! Of what avail are his material possessions to him 
now! 


Man dissipates his energies—mental and physical— 
trying to amass more and more things for himself and in 
the end dies without contentment. Instead of too much 
love and affection for the worldly things clouding his 
mind, he should use the opportunity of this life.to tran- 
scend the fleeting Joys and sorrows by cultivating 
samabhavya. 
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Bringing about samabhava is the final aim of all re- 
ligions. The very purpose of a temple is to bring about 
serenity of mind. In the temple, the mind experiences a 
degree of calmness and equanimity. This is brought out 
partly by the atmosphere—the chanting of slokas, ringing 
of bells, burning of incense and soon. Thoughts sub- 
side. We forget sukha and dukkha. Our day-to-day wor- 
ries and anxieties are temporarily forgotten. The mind is 
calm. The effect is serenity. We must have this serenity 
not only in temples but everywhere, in all places, at all 
times. For the wife, the kitchen; for the ordinary man, 
the office and home are all temples to cultivate samabhava. 
Wherever attraction and repulsion occur, whenever sukha 
and dukkha hit you, try to keep an equanimous mind. 
Krishna says: ‘“‘Only those who are free from the igno- 
rance created by the delusion of the pairs of opposites 
(sukha and dukkha) can attain me, the Supreme Self.’’ 


So change your attitude and shift your values right 
now. Be in the world but remain untouched by it, like 
a lotus leaf in water. 


Vedanta, the art of self-perfection is very very easy. 
You need not exert yourself. There is no stress or strain. 
You can march forward without adjusting the existing 
circumstances. You alone can do it. Another cannot 
do it for you. Hecan at best give you a broad hint as to 
the method of cultivating it. Vedanta is self-cultivation, 
self-perfection, and need not bring about any conspi- 
cuous outward change. You need not run away from 
your duties and your home. Vedanta never advises you 
to run away from life and its reponsibilities. For this, 
you need not undo anything in your life. Wherever you 


SAMABHAVA-II 73 


betake yourself, your body will also have to go and con- 
sequently you will have sukha and dukkha. Running away 
from one particular set of circumstances will not do good. 
Instead, remain in the family and take care of it. Do the 
work presented before you to the best of your ability. 
But do not preoccupy your mind with imaginary fears, 
apprehensions, worries and anxieties. Live from moment 
to moment. Mind to-day alone. Do not worry about 
tomorrow. Be right where you are and raise yourself up 
spiritually. | 


Do not. be like fowls. They will walk here and there 
in a zig-zag way, being always afraid of everything. They 
will go to any rubbish and be satisfied with the dirt and 
the worms there. This is the lot of the ordinary worldly 
man. Always afraid of death, he has no discrimination 
and thinks that the rubbish of worldly attachments and 
anxieties is everything. Instead, knowing the secret of 
Vedanta, be light and soar high like the skylark, and _ get 
a bird’s-eye-view of things properly from above. 


Even when a little measure of samabhava is cultivated, 
there are some very direct results obtaining in a man’s 
secular and spiritual life. The more you are unaffected, 
the more can you operate the free mind, purposefully. 
In such an unaffected mind, God will be reflected more 
and more and your progress towards God will be much 
quicker. Less and less raga and dwesha come out of such 
a person. He develops intuition, moreover. He would 
face his duties calmly without getting agitated. The mind 
and intellect are clearer because of less and less agitations 
and tossings. Consequently he can come to quick, cor- 
rect decisions. 

* 10 
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You can see the opposite every day, everywhere. 
There are some officers who are for ever agitated and 
ruffed. Ever in a bad temper, they are confused and 
cannot solve any problem, in office or in their homes. 
If you go to them with any problem of your own, they 
will impart their irritation and confusion to you and you 
will be no wiser in arriving at a solution to the problem. 
The reason can only be that the officer is torn by his own 
anxieties and fears, sankalpas. Heis not able to work 
dispassionately, with a clear mind. 

On the other hand, there are some officers who are res- 
ponsible for big undertakings-or projects. They are always 
calm, serene and easily approachable. Be sure that this 
is because they are having samabhava in amore or less 
measure. Asa result, their perspicacity and penetrating 
power are acute and they can solve any problem in no 
time. Though they have big responsibilities they are able 
to carry them lightly. The first requisite of any success- 
ful man is an undisturbed and unconfused mind. Anybody 
coming in contact with him in his dealings is impressed, 
for a mind that is unconfused imparts joy, equanimity 
and serenity to others. 

Why do people visit sannyasins? Because, if he be a 
true sannyasin, he will be serene and tranquil and wiil 
impart the same qualities to those coming in contact with 
him. Sorrow is contagious. Pleasure is contagious. So 
also serenity is contagious and this is what everyone is 
after, fundamentally. 

What is required is not so much of education and 
university degrees but serenity. The greatest people 
were those that had this serenity and unperturbed state 


within, and not just university degrees. Whatever pro- 
blems are presented before them, they are immediately 
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solved. So, if you cultivate samabhava, by and by, genius 
will originate there. A mirror covered by dirt cannot 
reflect. The moment dirt is removed it reflects perfectly. 
So also a mind clouded by thoughts and worries cannot 
judge things properly. The moment it becomes free 
from these disturbing thoughts and anxieties, it shines in 
its brilliancy. So, even having in view the mere success 
in the secular life, one must cultivate samabhava. 


Any anxiety and undue worry occupies the mind 
only because there is a strong negative aspect in it which 
negates your very aspiration. If you say: ‘‘Oh! my 
daughter should be married soon”’ and worry about it un- 
duly, it only indicates that you are having a strong fear 
that your daughter will not be married soon. Just think. 
Is it not true? A man who is confident that he can get 
his daughter married—will he worry so much? When- 
ever there is a strong desire in you, then understand, 
there is an equally strong negative thought in you that 
your desire will not be fulfilled. So remove both these 
forces, for any idea or thought emanating from such an 
- agitated mind, torn between opposing forces, will never 
be successful. Any thought coming in an equanimous, 
pure mind is a thousand times more powerful than a 
thought originating in a mind confused by raga or dwesha. 
It will have such a mighty force. This is the force of real 
prayer. When we are offering our prayers, sometimes a 
state comes where, for a fragmentary moment, our mind 
is free from raga and dwesha. It remains thoughtless and 
serene. Now, if we have had a desire or want just before 
we attained this serene state, that desire gets fulfilled by 
the mighty force created by the serene mind. This is 
what we mean by saying: ‘My prayer is fulfilled.” 
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Actually the wish is fulfilled not by your wishing it; in fact 
it cannot be fulfilled as long as you keep the mind engaged 
in wishing. But it is fulfilled the moment you actually 
stop wishing and the mind is calm and serene. If there 
is so much force in a mind remaining tranquil and serene 
fora fragmentary moment, how much more force must 
there be in a mind which is constantly in such a state! 
If you can keep the mind perfectly thoughtless and serene, 
how much more perfect and fulfilled your life will be, 
how much more happy and accomplished you will be! 


So, start cultivating samabhava immediately. Today 
you may fail in ninetynine ‘instances, but may be success- 
fulin one. The next day, you may fail in ninetyfive and 
succeed in five. After ten months ora year you will 
succeed in seventyfive per cent of the cases. This itself will 
give you a serene mind. All possible intellectual strength 
will sprout upon it. All virtues, all glorious qualities 
will start growing in you. A ripe jack fruit needs no 
advertisement to invite the flies. So also when you 
become spiritually ripe by cultivating equanimity, every- 
thing good naturally flows towards you. 

It is an eternal law of nature that like attracts like. A 
pick-pocket coming to Bombay would come into contact 
with most of the pick-pockets already there, within two 
days. A sannyasin coming will very soon come in touch 
with persons of his bent of mind. Gods attract gods and 
devils attract devils. So, as you progress in goodness, 
everything good comes to you automatically. What diffi- 
culties you were having before, vanish of their own 
accord. 

Moreover, you will find that you are unconsciously 
imparting this spirit (of equanimity and goodness) to 
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others around you—your wife, children, friends and 
colleagues. Goodness is as contagious as badness. 


If you are serene and calm, everyone will like you. 
When a man becomes good, the tendencies in those around 
him will at first be to pull him down again to their own 
level. But if you stand like a rock and refuse to be pulled 
down, they will start slowly imitating you. In this way, 
if you improve, the whole family will improve. 


Mahatma Gandhi, Vinoba Bhave and some western 
people who have earned a name for themselves, all owe 
their greatness to samabhava. Westerners may not know 
it, but somehow some of them have stumbled upon this 
samabhava. With samabhava a pigmy can become a giant. 


Suppose you have a small boat and want to cross 
the ocean. Eventhat is possible if the sides of the boat 
are intact. But if there is even a single hole on one side, 
water will rush in and the boat will capsize. Even 
when there is no hole, the water is pressing on all sides 
of the boat, but it cannot enter into it. 


Similarly the world is full of swkha and dukkha even 
as the ocean is full of water. But, as long as you keep 
your mind fortified with samabhava, as long as you do not 
develop a leak, it cannot enter into your heart and create 
havoc. Once you allow a hole to form there, the world will 
rush in with its sukha and dukkha and drown you in your 
own mental chaos. So keep the mind safe, without a 
hole, by means of samabhava. Then the world may hit 
~you with sukha and dukkha but they will beat a retreat 
with regret. Be definite about it. 

By and by, you will reach a state where any difficulty 
will only uplift you and not afflict you. You will be in 
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a position to say: “‘Let anything happen in my life. Even 
if atom bombs be dropped, I will be ready for it. My 
vision is not external, but is turned within. God is 
everywhere. I have no ememy or friend. Each and every 
one is a representation of the one Infinite Self.’’ 


There is a sloka in Yogavasishtha where Vasishtha 
tells Rama:— 


gear feAettaar 
aaa AcarAraaraly | 
UAT SAA AE TAT 
aaawAS IGA Ad II 


Paramapaavanayaa himaseetayaa, 
Samatayaa matayaatmavidaamapi, 
Samitayaamitayaan tarahanta yaa, 
Yadavasishtamajam padamastu tat. 


“O Rama! it isthe opinion ofall the Brahmajnanis 
that there is only one method to attain Brahmajnana 
namely, equanimity (samata).”’ 


How delicious will a glass of cool sherbat be when 
you have walked a long distance ona hot day, exposed 
to the midday Sun! Equally soothing is equanimity toa 
mind which is exposed to sukha and dukkha, is tossed, 
heated and troubled with desires and disappointments. 
Outlive raga, dwesha, sukha and dukkha and cultivate 
samabhava. Then little by little the ‘I’ and ‘My’ feelings, 
the twin children of the ego, will disappear. Then the 
mind itself will die completely, and along with it the ego 


also meets its death. Then and then only will you realise 
your true Self, satchidananda, 
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It is a wonder that though there is such a marvellous 
philosophy to guide our lives, people are not taking to it. 
There is a sloka in the Bhagawad Gita: 


~*~ A . BN 
MAI Bast Meaagatt Wa AA: | 
AN las ° ad 
aaa: AN ase Aq a a BAT II 
Aascharyavat pasyati kaschidenam, 
Aaschar yavat vadati tathaiva chaanyah; 
Aaschar yavachchainamanyah srinoti, 
srutvaapyenam veda na chaiva kaschit. 


“Is it not a great wonder, that very few people try to 
understand this great system of philosophy? Even of 
those few who have understood it and realised, very few 
try to come forth and discuss it with the common people. 
Is that not a greater wonder? Even if a few of these rea- 
lised souls come out and tell people of their experience 
and the path to it, very few care to hear it. And of even 
those who hear and understand that this is the only tatva 
capable of giving permanent ananda to human beings, a 
very rare few try to put it into practice and realise. Is 
this not the greatest wonder of all?” 


Chapter 6 
SAMKHYA YOGA AND KARMA YOGA 


Reality according to Vedanta is that which undergoes 
no change, that which existed in the past, exists at present 
and will exist in future, for you, me and everybody. 
Truth cannot betray itself. Then, can the world be call- 
ed real? No, because it is constantly changing and be- 
iraying itself. The world has every possible validity, but 
no reality. Validity means, it has the capacity to make 
itself felt as real. A dream also has validity, because it 
makes us believe it to be true when we are in that dream 
state but it has no reality, because it ceases to exist as 
soon as we wake up. Similarly the world will also cease 
to exist as soon as we wake up from this state of ignorance 
into a state of self-realisation. Anything in this world, 
whether jada or chetana, insentient or sentient, inert or 
animated, man or animal, is subject to change. Can they 
be called real? Your wife, children, office and others are 
all valid for you, but they are not real. 


Krishna says: 
daa ad arat ararat ast aa: | 
SHAT ewiseataqaeaeaarae: I 


Naasato vidyate bhaavo naabhaavo vidyate satah, 
Ubhayorapi drishtontastvanayoh tatvadarsibhih. 
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‘‘Great souls have said: What actually does not exist 
in reality, has no true existence (the unreal has no exist- 
ence) and what is real cannot cease to exist.” 


How then are our sukha and dukkha real? They are 
agamapaayinah, they come and go. They come for go- 
ing and go for coming back. They are transient and 
hence unreal. Is it worthwhile to complain and worry 
about them? Neither sukha nor dukkha is going to bea 
permanent feature. Then why rejoice at the one and 
mourn the other? Sustain both sukha and dukkha with 
the same equanimity in the mind. Do not attach your- 
self to the unreal which by its very nature is transient, 
short-lived. Instead, attach yourself to that one Reality 
which is non-changing, immutable, eternal and immortal. 
Do you regret or rejoice about your dreams? No. Be- 
cause the sukha and dukkha of the dreams are short-lived 
and completely vanish on your waking. So also the sukha 
and dukkha which seem to be so real now, are only tempo- 
rary and will pass off into nothingness in the future. So 
why worry about them? Just sustainthem. Do not 
complain. 


Samabhava towards sukha and dukkha will not auto- 
matically come on hearing these discources. It will come 
only through abhyasa (practice). Even for ordinary acts 
like talking, eating, walking, singing and reading, we 
have to practise for years. What to say about Brahma- 
jnana? Can it be acquired and perfected in a matter of 
minutes or hours? Corresponding to the amount of 
abhyasa you do, you will develop samabhava. And the 
ananda you get, will be in direct proportion to the degree 
of samabhava you cultivate. So, only through sincere 
abhyasa can you get abiding joy. Rama asks Vasishtha: 
#1] 


pO 
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“Is it possible for the worldly man to go beyond sukha 
and dukkha?’ Vasishtha says ‘“‘Yes” and sets out a series 
of examples: 


qSoI AM AA aM aA Hear | 
aad Pea Ja FSI AM Aw: II 


Tandulasya yathaa charma yathaa taamrasya kaalimaa, 
Nasyati kriyayaa putra purushasya tathaa malah. 


*“O Rama, we cook rice and eat it.. But do you know 
how the husk was first removed from the rice? The rice 
was taken out of the paddy, not by pounding once or 
twice. It was pounded thousands of times. Even a grain 
of rice cannot be extracted out of paddy without a certain 
effort and a particular process. Can the husk of ajnana 
be removed without effort? 


‘**To clean a dirty copper plate we first smear it with 
tamarind, then rub it well with ash and then wash it. 
Only then is the dirt removed and it shines with its gold- 
like brilliance. So also only by proper understanding 
and the necessary effort can the dirt in our hearts be 
removed.” 


To remove oil completely from a pot, in which it had 
been kept fora long time, it is not enough if the pot is 
merely washed with soap and water. First the pot must 
be treated with soda and boiled. Then it must be washed 
with soap and water. So also burn the impurity in your 
heart with Vedantic knowledge and viveka (discrimination). 


Purge yourself of all impurities with proper Vedantic 
knowledge and emerge with a heart shining with purity. 
Each and every one of you is a veritable god, living on 
the surface of this earth. This is the thundering claim of 
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Vedanta. Realise it. Follow it. I know by personal 
experience that the assurances for uplifting man contained 
in the sastras are absolutely true. I am showing you the 
very same process which I myself thought would be diffi- 
cult, but actually found very easy. Unlike the western 
scientists who have started a study of the universe by its 
external features, our ancient seers intuitively grasped the 
idea, ‘That Thou Art’ viz. what you see outside as the 
world and what you perceive within yourself as mind are 
one. So to study the universe, they conducted an inner 
psychological research and discovered that the very source 
of the mind and the universe is that Pure Consciousness, 
Satchidananda. These seers understood what was real and 
what was unreal. They pondered over such questions as 
**What is there behind this unreality? How can you say 
that there is an eternal omnipotent Reality behind the 
changing world? What or who is God? How do we say 
that the world was created?’”’ | 


Take this blackboard, for instance. It is valid enough, 
but is it real? Will it remain under all conditions with- 
out falsifying its existence? Burn it. It is reduced to 
ashes. Originally, it was timber, which then was cut into 
pieces, joined and it became the blackboard. Soa tree 
changed its nama and roopa (name and form) to become 
the blackboard, which turns into ashes on being burnt. 
Split the ashes and go on analysing—you will get mole- 
cules and atoms which can be further split into electrons 
and neutrons. According to the western scientists it fin- 
ally becomes invisible rays. Oriental philosophers 
called this ‘pure energy’. This cannot further be disinte- 
_ grated or split up. So take anything and everything in 
this world and analyse; it invariably gets reduced to pure 
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energy. This is the ultimate existence from which every- 
thing has originated. Matter is nothing but condensed 
energy. This pure energy, otherwise called ultimate exist- 
ence or saita, has the capacity to change itself into various 
names and forms, though it is itself nameless and form- 
less. According to the changing name and form, our 
understanding of it also changes, that is, the mental pro- 
cess inside us also undergoes changes. The blackboard 
outside and the blackboard understanding within me are 
concomitant, co-existent. The origin of both the gross 
blackboard outside and the idea ‘“*blackboard”’ inside, is 
one and the same—pure exjstence. When light passes 
through various coloured glasses, it seems to be differently 
coloured, yet it is the same light. Similarly, the same satta 
expresses itself through various names and forms and this 
is what we see as the world. This is what Vedanta means 
by saying: ‘The world as world is unreal, but as Brahman, 
is real.” So the supreme knowledge of the universe can 
be had by a real understanding of this pure satta and this 
understanding can be had only by merging ourselves in 
that Pure Existence and realising our identity with that 
non-changing, immutable, eternal Reality. When you 
land on this pure existence you get pure ananda, the 
Satchidananda. Iswara, Brahman, Atman are all one with 
and inseparable from Satchidananda, just as the heating, 
lighting and burning capacity are inseparable from fire. 
Brahman in its original pristine glory is Satchidananda. 
Krishna declares: 


afar g afefe aa eats aay | 
aaa a afreagaeld UI 
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Avinaasi tu tadviddhi yena sarvamidam tatam, 
Vinaasamayvyayasyaasya na kaschitkartum arhati 


“That principle which transcends, permeates, and 
exists in and through everything in this perceptible world 
—know that principle to be the ultimate existence, change- 
Jess and immutable. None has power to destroy this 
indestructible Reality.” This infinite principle within us 
is the non-changing substratum on which the movement 
called mind occurs. This moving thing or movements is 
not really separate from the non-moving substratum. - 
Nobody can spoil or destroy this non-changing Reality. 
Sankara says: ‘‘Even God cannot change that;’’ because 
God is that very Reality. Our aim should be to make this 
life serve its purpose by attaining realisation—union with 
the Ultimate Reality, Pure Consciousness, Pure Existence. 
Make the world open your eyes of wisdom and let human 
birth prove itself a boon. How are we to do it? Krishna 
shows us the way: 


TSA A HAL BAST TATA | 
dal Fela aaa a THATCH II 


Sukhadukkhe same kritvaa laabhaalaabhau jayaajayau 
Tato yuddhaaya yujyasva naivam paapamavaaps yasi. 


Krishna is giving here the secret of right living. 
‘‘Have equanimity towards sukha and dukkha. Have sama 
bhava, whether you have gain or loss in worldly posses- 
sions. Don’t be overjoyed by gains or dejected by losses. 
Cultivate samabhava whether you win or lose in tackling 
the problems of your life. Let not success inflate you 
nor failure pull you down, Having determined to act 
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thus, you fight on in the battlefield of life. Then you will 
not have any paapa accruing from it.” | 


The term paapa or sin has to be understood very 
thoroughly. Christians call themselves sinners. Vedan- 
tins consider everyone as verily ‘Brahman.’ 


What is the reason behind our wanting to avoid 
paapa? It is the fear that doing paapa will bring usa 
dukkha. We want to do punya or meritorious acts because 
we think it will give us sukha. So our doing paapa or 
punya can only affect us by creating in us sukha or 
dukkha. Krishna says: ““Do not care for paapa or punya, 
for, once you have cultivated. samabhava, they cannot 
affect you. Through samabhava attain Me, the Infinite 
Principle. | Samabhava will protect you against all sins.” 
A man of samabhava will not be an evil-doer. 


Just think how logical this is. Ordinary people are 
full of notions of paapa or punya, They say: ‘“‘We are 
paapins (sinners). We are mundane people,” not knowing 
that paapa or punya will affect them only as long as they 
let these affect them. Outlive sukha and dukkka right 
now. Wil! paapa or punya, which are going to give you 
sukha or dukkha in future, affect you then? If you have 
once learnt swimming, why should you be afraid of en- 
tering water? So paapa and punyaare for us only as long as 
we let ourselves be swayed by sukha and dukkha, raga and 
dwesha. Once we have cultivated equanimity (samabhava) 
it means we have transcended paapa and punya. 


Krishna says further: 
wat ashifear aiet afealt fant a | 
TSA Bel FAT WA BAT TEA | 
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Eshaa tebhihitaa saamkhye buddhiryoge tvimaam srinu, 
Budahyaa yukto yayaa Paartha karmabandham prahaasyasi. 


*‘What all I have taught you till now, is to make you 
understand clearly what the aim and purpose of your life 
should be. This is the wisdom of samkhya. Now Iam 
going to tell you the practical way to fulfil your life thro- 
ugh right actions. This isthe technique of karma yoga, 
following which you will cut off all the existing bonds of 
karma bhanda. Theoretical Vedanta alone will not help 
us, just as a cow in a picture wi!l not yield us milk. To- 
realise our aim of merging with the Brahman, we have to 
saturate our actions, nay, even our breath, with Vedanta. 
This is the way of karma yoga; that of converting theory 
into practice. Till now we were working with raga and 
dwesha. We wanted: to get a certain result which will 
bring sukhato us. This was the reason why we under- 
took any work. But now convert this action into karma 
yoga, by inner adaptation and change. Throw away all 
selfishness. Do not be attached to sukha and dukkha and 
raga and dwesha. JDo all work ina spirit of dedication 
unto the Supreme. Then every karma you do becomes 
dharma. You would have a goal or aim when commencing 
an action, but once started, the work must be for its own 
sake. Do not cling tothe result. Then you will get 
peace and joy out of the very performance of the work. 
Whether the action brings its desired result or not, it 
does not matter. You will not be affected either by suc- 
cess or failure in your action. Your mind will not be 
confused and the actions done with such a clear mind 
will be a hundred times more effective than actigns done 
with a mind confused due to attachment to the result. 
“So Arjuna, convert your actions (karmas) into karma 


88 JNANA SUDHA 


yoga. Then, from you will flow out actions that will 
prove beneficial not only to you, but to the society as 
well.”? Krishna, after explaining all along to Arjuna the 
wisdom of samkhya yoga, is now asking him to do karma 
yoga. 


So the question arises in our minds: which is the 
path for us—-samkhya yoga or karma yoga? Before going 
further I want to clarify who are fit for Jnananishtha, Bra- 
hmanishtha, that is, the path of samkhya yoga, and who 
are fit for karmayoga anushthana, that is, to follow the 
path of karmayoga. 


Karma yoga is meant for a karmi. 


A Karmi is a man who thinks he can derive pleasure 
from objects of the external world. He works motivated 
by desires and thinks by amassing wealth he can increase 
his sukha. He is attached to the world. Slowly he comes 
to understand: “However much I amass wealth, I cannot 
get lasting, abiding joy. The objects of the outside 
world heing perishable, the joy I will get from them will 
also be only naswara (perishable and impermanent).”? He 
has understood this tatva, yet his clinging has not gone. 
He has a little knowledge of the Vedanta and wants to 
get real joy, ananda. Yet, he has duty-consciousness and 
thinks: “I must do this. I must do that.”” Such people 
are fit only for karma yoga. Henceforth they must trans- 
form their karma into karma yoga. What they were doing 
hitherto with desire, they should now start doing without 
desire. 


On the other hand, there are people who on reading 
books on Vedanta or hearing such talks, start mentally 
analysing the world. They come to the conclusion, 
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sooner or later, that life in the world is of no avail. 
Such a one thinks: ‘“‘All things of the world will give me 
ultimately only displeasure or at best temporary joy. At 
every turn the world betrays me.”’ They see the futility 
of hankering after worldly joys and want to have nothing 
to do with the material world. They have no more duty- 
consciousness nor have they any attachment either to 
particular persons or to the objects of the world. To 
them the world will seem just like a cinema show. 


Having no more duty-consciousness or attachment 
and coming to the conclusion that Mukti through Jnana 
alone can give them lasting peace, they betake themselves 
away from society. It is no use anybody’s saying: ‘‘Don’t 
go away. Don’trunaway. You have such and sucha 
duty to perform.” They will not hearthem. To some 
people this vairagya may come spontaneously on hearing 
or reading Vedanta. To some it takes time, but once this 
vairagya has taken root, the world loses all charm for 
them. This genuine vairagya is not born out of mere 
frustration. Some people get disappointed in love affairs, 
some fail in examinations, some lose their near and dear 
ones and, in their immediate sorrow, will feel that the 
world has nothing to offer them. They have a sort of 
yairagya which is short-lived. It is actually disgust and 
not vairagya, educated dispassion. 


But people of real vairagya have not come to their 
determination because of a temporary disillusionment, 
but by rationally analysing and calmly thinking over the 
‘impermanency of the worldly life. They are convinced 
of the utter uselessness of mundane life. Reinforced with 
Vedantic knowledge, unattached, without the idea of “I 
must do this, I must do that’’, without duty-consciousness, 
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they reach a decision that they must acquire Jnana, Mukti 
or die in the process. Only such people are fit for samkhya 
yoga or jnana yoga. 


Before Krishna’s time, most of the people who attain- 
ed Brahma jnana were samkhya yogis. After their fifty-fifth 
year or so, most of the men retired to the forests, along 
with their wives, if they too were of a kindred disposition 
and started meditating to attain Brahma jnana.. So the 
Vedas and Upanishads remained mostly confined to the 
jungles where the rishis lived. Very few lived on in the 
world as karma yogis. A few kings like Janaka, after ass1- 
milating this fatwa, put it into practice as karma yogis and 
attained the knowledge of the Supreme. But it was Kri- 
shna who brought this fatwa to the ordinary worldly man. 
He proclaimed that what those people, retiring to the 
forests and disassociating with worldly life attained, you 
can also attain by remaining right here by making this 
tatwa of karma yoga saturate your life. He declares: 


ad aie: ead wa aa aaa wa | 
UH det a all a a: Wald a Wald Il 


Yai saamkhyaih praapyate sthaanam tat yogairapi gam yate, 
Ekam saamkhyam cha yogam cha yah pasyati sa pasyati. 


What sthana, state or stature, the samkhya yogis attain 
(prapyate) directly, the very same sthana the Karma Yogis 
also (gamyate) attain in due course. Prapyate signifies 
attaining directly, quickly. Gamyate means attaining in a 
slower and gradual way. Because samkhaya yogis have no 
more attachment, they will perform only the minimum 
actions necessary for the maintenance of their body and 
will leave off all other actions. They directly and quickly 
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cover the path of realisation like a bird flying directly 
from one tree to another. Whereas the karma yogi, al- 
though he knows Vedanta, is yet not able to disassociate 
himself from the world and is not rid of duty-conscious- 
ness. For him karma yoga isthe way and by this he 
attains the Supreme, though a little slowly. In short 
samkhya yogis are Vedantins in toto and karma yogins, are 
only half Vedantins. So the difference is only in degree 
and not in essence. He who is able to perceive the same 
principle in both the yogas, that is, he who is able to 
analyse and understand that samkhya and karma yogas 
are one, which differ ‘only in degree, alone understands 
Vedanta properly. You will be surprised to know that even 
today there are many people of the samkhya yogi type, 
who remain detached and do meditation for Moksha. 

There are certain people who take to sannyasa, because 
of some disappointment or sorrow, but are not really able 
to detach themselves from worldly fetters. They are 
neither samkhya yogis, in spite of their garb, nor are they 
karma yogis. There is yet another type of people who 
remain in the world as any other ordinary man, with 
their families and office responsibilities; yet they work on 
with a changed inner attitude, without selfishness and 
attachment. They are karma yogis. To what type one 
man belongs, another man cannot say. What your 
attitude is, whether you are fit for karma yoga or samkhya 
yoga, can be understood only by yourself. 

What is the difference between the actions of a 
samkhya yogi and a karmi? 


aa fata aalehifea art wea aaa 
PEAT AAA a IE AT, || 


92 JNANA SUDHA 


Naiva kinchit karomeeti yukto manyeta tatvavit, 

Pasyansrinvans prisanjighrannasnangachchhansva pansvasan. 

Samkhya yogins also go on acting. But whenever 
they act, they do not attach themselves to their body and 
mind, but they do everything with their sight fixed on 
their inner Consciousness, inner Reality, the inner Per- 
ceiver, the inner Self, which is ever present, which under- 
goes no change and which does not experience any sukha 
or dukkha. 

To a samkhya yogi, whether his body acts or the body 
of another man acts, both are equally objective. Whether 
his mind thinks or the mind of another man thinks, both 
are equally viewed by him as being outside himself. 


He has understood Vedanta and is rooted in the con- 
viction “I am not acting.’’ He may be looking, hearing, 
tasting, smelling or touching (feeling with his skin); he 
may be breathing, eating or sleeping, but all through 
these actions he has the feeling: “It is the body which 
acts, not I. My indriyas are associating themselves with 
their vishayas, objects of the external world. I am not the 
actor.”’ He is ever conscious that outwardly everything 
changes and mentally also everything changes. In these 
changing phenomena of the world, there is only one 
principle that does not undergo any change. That is 
the inner Perceiver, the pure “I consciousness’, that 
witnesses and illuminates the three states of conscious- 
ness, the “I”? that never acts, moves, comes or goes, 
that “‘I’? which is not associated with the body or mind 
(though we mistakenly think it does). He remains always 
in the thought Nitya suddha Prabuddhoham, Satchidananda- 
svarupoham, Thus dwelling on that consciousness con- 
tinuously, he attains union with It, 
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The karmi, on the other hand, thinks that ‘‘he’’ is act- 
ing when his body or mind acts. He is not able to dis- 
associate himself from the idea that he is the body-mind- 
intellect entity. And when the attachment to the body 
and mind is there, there also springs up the ahamkara, the 
ego, that “‘I did this, I will do that’’. Consequently he 
experiences sukha and dukkha, suffers joys and sorrows, 
pleasure and pain. For such people Vedanta gives the 
intermediary process of karma yoga by which they can 
evolve. This practical science of philosophy, karma yoga, 
was given out publicly for the first time by Krishna to 
_ Arjuna. 


Chapter 7 
KARMA YOGA~—~I 


When Krishna tells Arjuna to convert his karma, 
action, into karma yoga, Arjuna has a pertinent doubt as 
to whether the karma which Krishna is enjoining him to 
do is just another type of ritual, or a secular process, or 
technique of doing his jobs. -In his mind arises the fear 
as to whether they (the new karmas) might not also be 
subject to the usual obstacles in performing them and if 
these hindrances will not bring fresh karma bandha, bond- 
age. The obstacles that Arjuna has in his mind are: 
abhikramanasa and pratyavaya. 


A farmer ploughs the fields, sows the seeds, waters 
and replants the seedlings; in short he does everything 
that is to be done fora good harvest. Just before he 
reaps and takes the paddy to the barn, torrential rains 
come and destroy the whole crop. In the hope of getting 
this harvest, he had worked for three to four months. 
The progress was orderly till the last, but suddenly due to 
an unforeseen circumstance, all his efforts came to 
naught. This type of obstacle is called abhikramanasa, 
the complete perishing of anearly completed job. A 
father raises up his son lovingly, gives him good edu- 
cation inthe hope that he will turn out to bea useful 
citizen of the country. The young man falls into evil 
company, and becomes a disgrace to his parents. Here 
the result that you get is just the opposite of what you 
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expected to get. This is pratyavaya. Any secular or 
ritualistic action is often subject to these obstacles. From 
Valmiki Ramayana, I will cite one instance each of 
abhikramanasa and pratyavaya. 


Lakshmana and Indrajit were fighting valiantly for a 
number of days with none in sight of victory. One day 
during the fight, Indrajit suddenly disappeared and did not 
turn up for some days. Rama’s people were wondering 
what had happened to Indrajit. Vibhishana said that 
Indrajit must have started a yaga to attain some mighty 
power, reinforced with which, he would be invincible. So 
unless the yaga was obstructed immediately, Lakshmana 
stood no chance of winning over Indrajit. So Hanuman 
and his team of monkeys went to the yaga sala (place where 
Indrajit was performing yaga), challenged Indrajit for a 
fight and succeeded in obstructing the yaga. 


All the efforts which Indrajit had put in for the past 
many days were thus wasted. This is abhikramanasa and 
any ritualistic or secular action is subject to it. 


Kumbhakarna was doing tapas with the idea of ask- 
ing Brahma: “By my mere willing, devas should perish. 
There should not be any devas left, nirdevatwa.”’ The 
devas divined his thoughts, went to Goddess Saraswathi 
and asked her to help them insome way. So when 
Brahma appeared, instead of saying nirdevatwa, Saraswathi 
made him say nidravatva which means ‘eternal sleepiness’. 
The result which Kumbhakarna attained was entirely the 
opposite of what he wanted. This is pratyavaya. 


Any action being often subject to these two hind- 
rances, Arjuna has a doubt that the action that Ktishna 
might prescribe may also lead to such contrary results. 
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Krishna clears his doubt by the following sloka: | 


elnaashe Teal a fee | 
MAA WA Maa Feat WAT II 


Nehaabhikramanaasosti pratyavaayo na vidyate, 
Svalpamapyasya dharmasya traayate mahato bhayaat. 


‘‘Arjuna, the method I am prescribing to you is ab- 
solutely free from the above obstacles. It is not a new 
system of karma, but a newtype of Dharma. The very 
karma which otherwise binds you, may, by a change in 
the inner attitude, be made te liberate you from the chain 
of births and deaths. Even a little bit of this Dharma, when 
practised, releases you from the greatest fear of poverty, 
disease and death, in short, all worldly afflictions.” 


Whatever actions we perform fixing our aim on 
Moksha, are reinforced by an invisible power. When we 
no longer cling to the result, our minds become clearer 
and clearer. There is no conflict and confusion here. 
Because the mind is clear, the actions emerging from us 
area hundred times more effective. As you go on prac- 
tising, you will realise the improvement in the very nature 
of your actions. Not only are your material and secular 
lives made happier and fruitful, but each day brings you 
nearer to Moksha. Krishna says: ‘“‘It is not a new action 
or a new ritual that [am asking you to do; but do the 
same action as you have been doing hitherto without 
attachment. Attachment to the result reduces your effi- 
ciency. You are now engaged in a dharma yuddha, right- 
eous war. Make this very battlefield a yajnasala by offer- 
ing allyour actions unto the Supreme Being. Have 
samabhava, outlive sukha and dukkha. You are upset now 
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by bhaya, fear, arising out of the clinging you have for 
the result. A clear idea of the objective you aim at must 
be there in your mind, as: ‘I must remove the evil Dur- 
yodhana and his wicked brothers, from the face of earth.’ 
But do not have an attachment to the result. Then what 
is now bothering you, will cease to bother you.”’ Krishna 
is giving this message not only to Arjuna, but to every 
man and woman facing the battle of life. For each and 
every one the world is a laboratory to experiment on 
Vedanta. You willsee that the very obstacles prove 
helpful to you. Whether one is a scavenger cleaning the 
streets, a mother in the kitchen, a servant, aclerk ora 
businessman, one can become a karma yogi. Start con- 
verting the very karma you are performing into karma 
yoga. Life inthe world will then be a blessing in disguise 
to you. Don’t forget the Vedantic secret that phalachinta, 
thought of the result of action, is different from phalahi- 
sandhi, attachment to the result of action. The former 
will be there when man or even animals and fools act. 
It is natural. It does not bind. But the latter is the binding 
adjunct. That should be removed, for that is the paining 


and upsetting factor. 


Krishna says further: 


ATAU TECHS HVAT | 

FU Tada TealsaqaMlaaTy II 
Vyavasaayaatmikaa buddhirekeha Kurunandana, 
Bahusakhaa hyanantaascha buddhayo avyavasaayinaam. 


“‘In the realm of karma yoga the factor of prime,con- 
sideration or value is vyavasayaatmika buddhi, one-pointed 
determination. By a proper analytical approach, fix for 
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yourself the ultimate aim of life, as to what you are mots 
ly seeking and stick to it.” 


What is life? It isa succession of transient, ephe- 
meral sukhas and dukkhas. What do you want in life? 
Santi. Are you getting it? No. How to get it? The 
answer is given by Vedanta which says: ‘“‘Detach your- 
self from both sukha and dukkha, and remain in samabhava. 
Mukti alone will give you lasting peace. So attach your- 
self to the aim of Mukti. Determine that the purpose 
of life is to attain Jivanmukti. When this one-pointed 
determination has taken roots in you, about three quar- 
ters of the karma yaga practice is over. More than half 
the battle has been won. This one-pointed determination 
has to be acquired by properly analysing life and by re- 
inforcing one’s wisdom with Vedantic knowledge. “In 
this life Iam not happy. There is only one way to over- 
come these fleeting sukhas and dukkhas—by seeking Mukti. 
I will use this very life, which now gives me misery, for 
attaining Mukti. This determination is vyavasayaatmika 
buddhi. ; 


Now, what is the lot of the people who do not have 
this one-pointed determination about the purpose of their 
life? Since their goal is not fixed, their buddhi, the de- 
termining inner factor, will be split up in so many differ- 
ent directions. Their energy will be wasted in pursuing 
various transient aims; it will drain off in different shal- 
low channels. If you ask such a man what his aim in 
life is, his answer will be somewhat like this: ‘“‘I have 
two sons. Iam going to make one of them an engineer 
and the other a doctor. I have a daughter to be married. 
Iam looking for aright match for her. After my sons 
graduate and get good jobs, I want to marry them to 
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girls coming fromrich families. After the sons and 
daughter are properly settled, my wife and I will retire to 
the village to spend the rest of our lives quietly, peace- 
fully.” With so many different aims, all worldly, he dissi- 
pates his energy. He thinks, once he has settled all his 
children to his liking, he will have peace. First of all, 
his plans may not turn out exactly as he wants them. 
There is many a slip between the cup and the lip. One of 
his sons may not study well, the other may not obey his 
parents, or one may become a victim to some dreadful 
disease. The man will get upset by these. His old age will 
be spent either nursing his sick son or in licking his own 
mental wounds. No santi for him. Even supposing all 
his plans turn out well and he goes to the village, there 
also, since he has not rid himself of raga and dwesha, he 
will be swayed by petty likes and dislikes and selfish aims, 
and will have no peace. instead of being a bird soaring 
high in the sky of peace, he will be brooding in his own 
nest of disquiet. This is the fate of every man who has 
no vyavasayaatmika buddhi, one-pointed determination, as 
to the aim of his life. | 

If he had that one-pointed determination, even if his 
sons did not turn out well, he would think: ‘“‘sukha and 
dukkha are fleeting. It is impossible to have suxha alone. 
Dukkha must accompany it as darkness accompanies light 
and bad accompanies good. Sukha and dukkha are just two 
movements, projections, within. I must transcend them 
both and cultivate equanimity.’’ Otherwise he would be 
afflicted and affected by his dukkha; but now he goes 
beyond them, outlives them. 


So develop one-pointed determination. Mdke up 
your mind that you will attain Mukti in this very life and 
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work for it. If not you will have split aims. You try 
to fulfil them one by one. In ninety cases out of a hun- 
dred, they will betray you. You get upset and, instead of 
learning a lesson from that betrayal, you are again after 
another aim. It will be just a wild goose chase. 

After hearing so far, Arjuna’s mind becomes totally 
changed. He thinks within himself: “‘I never thought in 
my life that there is sucha wonderful Vedantic way of 
living, by which I can outlive sukha and dukkha, even 
transcend the whole worldly life and be full of ananda. I 
must attain this ananda.” 


Krishna goes further on to say: 
MTA Sea Ba: Heda | 
maraety aay aver ferstaa: 


Yaavaanartha udapaane sarvatah samplutodake, 
Taavaan sarveshu vedeshu braahmanasya vijaanatah. 


“O Arjuna! if you cultivate this Vedantic perfection, 
you will attain a state which is wonderful, transcendental. 
You will come to the Brahmajnana state. In comparison 
to the ananda accruing from it, the ananda that is conco- 
mitant, co-existent with that state, the pleasure that the 
things of the world give is very very little, infinitesimal. 


“If you submerge yourself in a lake full of fresh, 
clear, clean water, will you require a glass or cup to draw 
water and drink it? Is there any necessity to store up 
water for use? Whenever you require to drink water, 
you can just open your a and drink directly the 
clean water.’ 

So also the Brahmajnani is so full of ananda, he is such 
a nityatripta (ever contented) that he has no use for the 
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objects of the external world. He is so full of knowledge 
that there is no necessity for him to know the lesser things 
or lesser sciences of the every day world. He is so con- 
tented and at peace that he has no _ need for the ritualistic 
religion, which he has transcended already. He is in 
such a transcendental state that, compared to it, even the 
emperorship of the whole world is nothing. For sucha 
one who has attained the pinnacle, the climax of Brahma- 


jnana, everything in the relative world is tuchcha, 
insignificant. 


There are many different interpretations of this sloka. 
I have given the one that seems the most logical and 
reasonabie. 


In the next sloka, Krishna gives the secret of karma 
yoga. Unfortunately this sloka is one of the most mis- 
interpreted ones in the whole of the Bhagavad Gita. I 
am giving you the interpretation which seems to me to be 
the correct one. Use your own analytical mind and rea- 
son it out for yourself, whether it is right or wrong. 


The sloka is: 


— aearfaenntd Al GOT FATA | 
AT Saeed aal t AalseaHAeT II 


Karmanyevaadhikaarasthe maa phaleshu kadaachana, 
Maa karmaphalaheturbhoormaa te sangostvakarmani. 


Many people interpret the first line as: ““You perform 
- your actions, but you have no right to the result or fruit 
thereof.”’ The crooks, thieves, black-marketeers and race- 
goers can use this s/oka to justify their actions. A race- 
goer may.go to the races, tie his money to the tail ofa 
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horse and lose all of it.. To make his action seem 
right, he may say ‘karmanyevadhikaraste’. ‘You have 
only the right to act and not to the result thereof. So 
don’t worry.” So saying, he justifies his squandering 
away the money in the race. It is just the devil quoting 
the scriptures. The actions and enterprises of such people 
are propelled by raga and dwesha. Supposing the Bhaga- 
vad Gita gives such a system of philosophy which advises 
you to do your work and throw away the result, that is a 
dangerous Gita, useless Gita. 


Sankara says in a place: 


me aR a aa ade | 


Phalam anuddisya na mando pi pravartate. 


“The nature of beings is such that without thinking 
of the result even an idiot does not act.’ Call an idiot 
to your house to take food. He undertakes the act of 
walking to your house only because he knows the result 
of it, that he will get food at your house. When a cow is 
untied from its stable for grazing, it leaves the stable, 
knowing that it is going to graze to fill its stomach. 


When even a fool or an animal does not act without 
thinking of its result, can you expect a wise man to act 
without thinking of it? It is impossible, unnatural, arti- 
ficial and against human nature, prakriti. Without having 
an idea of the result, no action can be undertaken and when the 
result comes, it cannot be thrown away. Why? Because 
every action will have its reaction and result. Even if 
you do not want the result, it will necessarily come. Any 
action will have to bear fruit. This is the law of nature. 
So we see that the above interpretation is meaningless. 
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To understand the correct import of this stanza, you will 
have to connect it with the previous one—yavanartha 
udapane. Krishna has said that for a God-realised soul, 
a man of Brahmanubhuti even heavenly enjoyments are 
totally insignificant compared to the joy of the inner 
anubhuti, the ananda of Brahmajnana. 


When Krishna extolled the state of Brahmajnana so 
much, Arjuna thought that, that was the right time and 
opportunity for him to put forth his case. He thought: 
“Compared to Brahmajnana, if attaining anything else is 
nothing, why should I fight for this paltry kingdom? 
Should I not sit and meditate and be a jnani?” Earlier 
Arjuna had said: ‘“‘If I stand unarmed, throwing away my 
bow and arrows, not fighting, the Kauravas will surely 
kill me. That will be better for me.’”? So Arjuna was 
all for either running away from the battlefield or to 
allow himself to be killed. This was not real vairagya. 
There are two kinds of temporary vairagyas, smasana 
vairagya and = purana vairagya. A man reads_ the 
puranas, thinks he has realised the futility of worldly life 
and has a sort of vairagya. The other type is the vairagya 
developed on seeing a dead body burning during crema- 
tion or seeing some physical suffering. Immediately, 
there is a shock, a reaction. You start thinking that the 
world is useless and transient. This vairagya remains 
only for a short while, till the shock created subsides. 
Real vairagya cannot be had as longas the raga and 
dwesha that attach us to the world are still with us intact. 
-Unless raga and dwesha are completely annihilated, we 
cannot have true detachment from the external world. 
This apparent detachment is only a dwesha buddhi, “a feel- 
ing of dislike or disgust, coming in the garb of dispassion. 
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When you see a dead body burning, you are reminded 
that your own body will burn like that one day. Due to 
the attachment you have for your body, you have a dis— 
gust at the very idea of its burning. It depressed you, 


It is thus a disgust, and not dispassion, that is behind 
your vairagya. 


Krishna realises the true nature of Arjuna’s vairagya 
and hence gives out this sloka. The opening words are: 
“Your competency is for karma nishta alone and not for 


jnana_ nishta—karmanyevadhikaraste, na tu jnana nishtayam. 
Why? 


“OQ Arjuna, only those who are free from raga and 
dwesha, attraction to and repulsion from the world, can 
have true vairagya and can retreat to the forest to medi- 
tate. Are you free from raga and dwesha? I know you 
properly. All your actions so far have been motivated 
by raga and dwesha. You did intense tapas for thirty years 
to get the Paasupataastra (a deadly weapon) from Siva. 
Even that tapas was undertaken with raga, desire to get 
the weapon. You have spent these last thirteen years 
thinking of nothing but how to avenge your cousins and 
get back the lost kingdom. This is again raga and dwesha. 
You then entered the war determined to kill’all the 
Kauravas, because of raga, for getting the kingdom, and 
dwesha for the cousins. You thought by getting the king- 
dom youwill get peace and sukha. Every action of 
yours has been propelled, motivated, by raga and dwesha 
all these years. But having come here, now you realise 
that to win the war you have to kill Bhishma and Drona. 
An obstruction has been created to the easy fulfilment of 
your desire. This reaction is presenting itself in the form 
of vairagya. Even now you want the kingdom, but you 
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find you cannot get it without killing Bhishma and Drona. 
You have in you a dwesha in doing something which you 
think will give dukkha. This is not true vairagya. A man 
who has had so much raga and dwesha all these years as 
you, cannot ina moment overcome them. Your duty 
now is to overcome this raga and dwesha, right in the field 
where they have arisen. Where exactly is your raga and 
dwesha now? It is in fighting this war. Outlive it 
right in this field. With your present mental attitude you 
are fit only for karma yoga and not for jnana nishta. More- 
over, a doubt as yours will never have arisen in the mind 
of a true vairagi. He will not consult anybody as to 
whether he should go to the jungles. He will not ask even 
his mother: ‘“‘Will you permit? Will you bless me?” The 
moment he has the vairagya he will just walk off without 
a second set of clothes. Your very doubt proves that you 
have not reached that state. Your competency is only for 
action and not to relinquish it and go away. The very karma 
‘you are doing with raga and dwesha, do it now without 
raga and dwesha. And do not hanker after the result. 
_ Maa phaleshu kadaachana: Do not be attached to the 
results of actions. This is the way to get rid of raga and 
dwesha. Maa karmaphalaheturbhuh: Let not the force pro- 
pelling your action be the desire for the fruit of action. 
Do your work properly, but let not the picture of the 
result stand in front of you constantly. Maa te sangostu 
akarmani: Do not attach yourself to inaction either. 
_ Keep yourself active always. 


In the 18th Chapter a wonderfully scientific analysis is 
made about how our actions take place and the way in 
which the results come. 


* 14 
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Be TA Ha BOT a TaTTTT | 

PN Wo 

ata FIFE Fa AAA TAA | 

Riva TAA AR | 

rapa ay fata ar Waa ae Baa: I 
Adhishthaanam tathaa kartaa karanam cha prithagvidham 
Vividhaascha prithakcheshtaa daivam chaivaatra panchamam. 


Sareeravaangmanobhiryatkarma praarabhate narah, 
Nyaayyam vaa vipareetam vaa panchaite tasya hetavah. 


Whoever he be, whatever actions he may perform, 
there are five factors that govern the attainment of the 
result of each of his actions. The action may be physical, 
mental or verbal. The five factors are: (1) adhishthanam, 
ground or background; (2) karta, the doer; (3) karanam, 
the instruments used in action; (4) cheshtha, the processes 
of action and (5) daivam, the invisible factor which has 
a power over all our actions and over which we have no 
control. Let us take an example, say, growing vegetables 
in a garden. First, the ground or field is necessary. 
Secondly, a man who knows how to prepare the ground 
and how to grow the vegetables. Thirdly, seed, water 
and different instruments to prepare the soil are necessary. 
Fourthly, the working process. Unless you know the cor- 
rect method of growing vegetables, all the above factors 
will not be of any use. Even if all the above four factors 
are to our utmost satisfaction, there is yet another factor 
that governs the result. It is the invisible factor beyond 
our control. You have done your part properly. The 
vegetables have grown well and before you pluck them, a 
cyclone comes and uproots everything. So, even if you 


KARMA YOGA—I 107 


perform your part well, yet the result may or may not come. 
The possibility of our not getting the desired result may 
be small in some cases and bigin others. But itis always 
there. So what should be our attitude to our actions and 
the results desired? We should perform our part, the first 
four factors, well and properly. We should allow always 
for the fifth factor operating. Whether the desired result 
comes or not, we should be equanimous and poised. 


Here is the difference between a karmi anda karma 
yogi. Take the example of bringing up the children. 


The karmi will have all sorts of desires about his son. 
He must become an engineer, for, engineers are very much 
in demand now; he must get a very highly paid job, he 
must marry arich girlandso on. Thus he goes on ima- 
gining and gets attached, glued to the result he expects 
and desires. When there is this excessive desire and at- 
tachment in our heart, there is always a negative force 
operating within ourselves. When one prays, “O God! 
make my son pass his examination’’, the prayer arises only 
because there is a strong negative feeling within him that 
the son will not pass. So our mind is tossed between 
these conflicting forces. Such a mind is full of confusion, 
fears, upsets and disturbances. The actions of a man with 
such a mind are confused. He disciplines his children 
artificially to suit his dreams about them. The son may 
be weak in mathematics, yet the father somehow or other 
gets him admitted in an engineering college. The very 
first year the son fails. The father complains: ‘‘O God! 
hhave you no eyes, are you blind?” He consults astro- 
logers about the son’s horoscope, and according to their 
instructions, propitiates Sani or Sukra who happens*to be 
in the wrong place, Again he sends the son to the engi- 


108 JNANA SUDHA 


neering college and the son again fails. The father is 
again upset and puts his son into the law college, with no 
better results. All these twenty years or so, the father did 
not have any peace of mind, imagining all sorts of things 
for his son and now he is miserable that his plans did not 
materialise. Not only that, he has spoiled his son’s 
future too. 


Supposing the son did not turn out to be a fool but 
became an engineer, even then the father is not happy be- 
cause he did not get a first division. In his imagination 
he is so irrational ‘and unreasonable that the results are 
never upto his expectations. His life is a series of recoils, 
bumps and upsets. 


How will a karma yogi act under similar circumstan- 
ces? His-attitude will be: ‘I have got control over only 
four of the five factors. I will do my part as best as I 
can. If the results are to come, they will certainly come, 
whether I worry about them or not. If they do not come, 
then also Ido not. care. I will not let the result affect . 
my samabhava. 1 will outlive both pleasure at getting 
success and pain at not getting it, by my samabhava.” 


So, being unattached and knowing the technique of 
karma yoga, he performs his part perfectly, dexterously. 
Instead of bringing up his son in an artificial way, he will 
put him forth ina field in which the son has a genuine 
interest and liking. He will help his son develop ac- 
cording to his own nature and inclination. Having a 
clear insight, his action almost never misfires. Even sup- 
posing it does, he is not worried or upset, for he is not 
attached to the result. He thinks: ‘‘I have done my job 
well. If the result has not come, it is not my fault and it 
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is beyond my control. What is the use of my being upset 
about it?’ 


A karma yogi also has an idea of the result, but he 
does not cling to it. Thinking of the result is one thing and 
being attached to the result is another. Attachment is the 
thing to be left. 


A karma yogi, therefore, is not attached to the fruit 
of his actions, is not motivated to do his actions by the 
picture of the fruit before him and is never inactive. He 
does not idle away his time. 

The term karma in maa te sangostvakarmani means any 
action we undertake. It does not mean vaidika karma, 
rituals, as most ofthe interpreters, excepting Sankara, 
have interpreted. 

Karma according to the Gita is notrituals. Any 
change, movement, chalana of the body, mind or indriyas 
is karma. Breathing, eating, excreting are all actions. 
We cannot live even for a short time with complete 


inactivity. 
Krishna goes on to say: 
Ae: He BAT as ARAL FAST | 
gaa: FA War aay All Sea | 
Yogasthah kuru karmaani sangam tyaktvaa Dhananjaya, 
Siddhyasiddhyoh samo bhootvaa samatvam yoga uchyate. 


O Arjuna! do your actions without attachment. Be 
equanimous in success or failure. This equanimity is 
called yoga.” 

, YE. 6 

It has become a fashion to refer to ministers and 

other V.I.P.s as “‘he is a karma yogi.’ In most cases it is 
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the clerk, the servant, the housewife, the officer, who is a 
karma yogi, who is able to keep his equanimity when 
sukha and dukkha try to pinch him. How many so-cailed 
karma yogis are able to do that? 


Sidhyasidhayoh samo bhutwa—Whether the desired re 
sult comes or not, either way you must be able to remain 
completely calm within. To sustain the disappointment 
of not getting the result with equanimity, is real paurusha. 
Equanimity is the key or secret of karma yoga. If you are 
able to remain absolutely calm in the face of misfortune 
and maintain your samabhava when beset with calamity, 
then you are a veritable God. fn short, cultivating sama- 
bhava is the first and foremost thing in the Vedantic way 
of life. 


Krishna goes on to say: 

AU Gat eH afeane Tas | 

Fel WT alas HOT: HET: II 
Doorena hyavaram karma bhuddhiyogaaddhananjaya, 
Buddhau saranam anvichchha kripanaah phalahetavah. 


When I first read this sloka, I was wonderstruck at the 
wisdom contained in it and even now I am so much over- 
joyed when I read it. J cannot but admire the grandeur 
and glory of our sastras. Krishna says: ‘‘O Dhananjaya, 
(dhanam jayati iti Dhananjayah, meaning that Arjuna had 
defeated many kings and brought all their wealth,) you 
were up to now motivated by all sorts of desires. Your 
buddhi was attached to asa (desire), you were never con- 
tented. Bring about a change in your attitude now. 
Take refuge in equanimity.” Bhuddhiyoga means a karmi 
becoming a karma yogi, with an equanimous mind deve- 
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loped through Vedantic knowledge, Krishna is categoric-. 
ally telling his bhakta, that the only way to progress is to 
cultivate equanimity. Yet, the so-called bhaktas never un- 
derstand this. In South India, we have Muruga bhaktas 
and Ayyappa bhaktas, who dance in ecstacy claiming that 
God had visited them. They are nowhere near God. 
They are subject to some sort of nervous vibrations. 
Sankara says: ‘““O God, I must be free from such trances.”’ 
For Vedantins, these trances are a great hindrance. ‘‘O 
Arjuna, if you continue to work with the idea of getting 
the fruits of your action, wretched are you!’’ Krishna, 
without mincing words, explains karma yoga. Consciously 
and diligently, cultivate samabhava. When sukha and 
dukkha come, try to outlive them, do not dwell upon 
them. A mind with samabhava is in league with so many 
good forces of the world. The intellect naturally develops 
with such a mind. Difficult passages of scriptures reveal 
their true meaning. Much more than all this is the inner 
serenity and ananda which you get. Therefore take refuge 
in samabuddhi i. e. equanimity. 


- afeaet seria Sa gRagend | 
AMAT FI A: TAT AAG II 


Buddhiyukto jahaateeha ubhe sukrita-dushkrite, 
Tasmaadyogaaya yujyvasva yogah karmasu kausalam. 


Karma yoga is not a new karma. The Kausalam refer- 
red to here is Vedantic dexterity, not intellectual crooked- 
‘ness. If you have an equanimous mind, you can cut 
across sukha and dukkha. Why do we do good actions? 
Because we think they will yield good results, which in 
turn means sukha, whichis a feeling coming in the mind. 
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Similarly, why do we avoid bad deeds? Because they 
will yield bad results, give us dukkha, which again is a 
feeling in the mind. If we outlive sukha and dukkha 
right now, why be afraid of the outcome of good or bad 
actions? lf by doing bad deeds, you can have a wonder- 
ful life, all of us will do so. We do not do it because, if 
we start cutting others’ throats, we are afraid they will 
cut our throats. Somebody asked me if, after developing 
an equanimous mind, one cooly starts cutting others’ 
throats, will there be paapa (sin)? My reply was that, if 
that person is caught and taken to the gallows and there 
also, facing his death, he exhibits the same equanimity, 
no papa will accrue to him. 


A karma yogi can never do papa. Papa is motivat— 
ed by selfishness. When selfishness is not there, how 
will papa come. The various do’s and don’ts are only 
for selfish people, who do not understand what true re- 
ligion is. Vedanta alone says: “Read me, assimilate me 
and then throw me away.” Other religious books say: 
‘‘Hug onto me, do not leave me and keepa copy even 
in your death bed!”’ 


Karma yoga is a dexterous process; there is no pinch- 
ing effect while doing karma yoga. For example, why do 
you all go to offices, and plod through seven hours’ work 
which does not interest you in the least? ‘‘Because”’ you 
will argue, “If Ido not go, I will lose my job and if I 
lose it, I cannot support my family.’”’ Don’t you havea 
pinching effect here? Yes. Take away this pinching 
effect and do the work. That work becomes karma yoga, 
automatically. 
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Hua afeger fe Ge ware athe: 
THI AHAMal: WS TSA | 
Karmajam buddhiyuktaa hi phalam tyaktvaa maneeshinah, 
Janmabandhavinirmuktaah padam gachchhant yanaamayam. 
Manishinah means wise men who. have left off all at- 
tachments, having renounced the fruit of actions and freed 
themselves from the fetters of birth and death. This 
worldly life is bandha (bondage). Krishna uses the term 
vinirmuktah. Muktah means freed, nirmuktah means abso- 
lutely freed, and vinirmuktah means wonderfully, easily 
and absolutely freed. That Mukti which you get is always 
permanent, and comes to you even while you are alive. 
The world is a pond, in which, if you know swimming, 


you can have a refreshing bath and attain ananda. If you 


do not know swimming, you will be drowned; misery 
would be your lot. 3 


Arjuna asks: “How long amItodo karma yoga for 
attaining Mukti.’ Krishna says: 


wal a Henias afeeattaread | 
Fal was fag Alera Aa I 


atdtaacrat ¢ aat Brett rer | 


MATT Teal ATA II 
Yadaa te mohakalilam buddhirvyatitarishyati, 
Tadaa gantaasi nirvedam srotavyasya srutasya cha. 
Srutivipratipannaa te yadaa sthaasyati nischalaa, 
Samaadhaavachalaa buddhistadaa yogamavapsyasi. 


We think that life means amassing wealth. very 
day we get up and docertain things mechanically. All 
"is 
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our tendencies are extrovert in nature. Mohakalilam 
means that force which clouds the discriminative faculty 
which knows what is real and unreal and what is perma- 
nent and impermanent and leads the mind towards the 
vishayas—in short the basic avidya. By cultivation of 
samabhava, we can outlive the extrovert tendencies in us 
and at that time we will become indifferent to all sastras. 
Let me repeat, we will become totally indifferent to all 
the do’s and don’t’s of the sastras. We will transcend what 
we have heard hitherto as well as what we have yet to hear 
about the religion and the do’s and don’ts normally in 
vogue. You will have no necessity for them, for what you 
are aiming at unconsciously and what you are getting 
during some fleeting moments and in a very limited form 
while doing your religious practices, are small samples of 
the Vedantic samabhava. You did not know this fact 
hitherto, because that experience came to you uncons- 
ciously and in an indirect way. Now you know the secret. 
Cultivate samabhava directly, with control over it. Then, 
what use is there of ignorant and indirect religious pra- 
ctices and dreary rituals, which are mostly modes of 
begging, praying and flattering? 


Free yourself from such religious limitations, and 
cultivating samabhava, attain a standard of perfection in 
it. Then a special awakening will dawn in you, rather 
unexpectedly. In other words, that thoughtless awareness 
-will suddenly dawn one day and the mind will go back to 
its source. Then you will be in nirvikalpa samadhi. Till 
then you have to go on practising karma yoga. There is 
no period prescribed for it. Each will attain this accord- 
ing to the intensity of his sadhana and his spiritual 
development. 


Chapter & 


THE STHITAPRAJNA 


Arjuna’s next question ts: 


faqs Bl AT eases Hae | 
feat: FR santa Piardta asta RCI 


Sthitaprajnasya kaa bhaashaa samadhisthasya Kesava, 
Sthitadheeh kim prabhaasheta kimaaseeta vrajeta kim. 


“What are the signsand symptoms, definition or 
description of a sthitaprajna, of a man absorbed in 
nirvikalpa samadhi?’ What bhava or state of mind will he 
have, who has transcended his very mind? The literal 
translation of this verse will not give you much meaning, 
as a manin nirvikalpa samadhi transcends all signs and 
symptoms and defies all descriptions When aman has 
transcended all vibrations, let it be the movement of the 
body, indriyas or mind, how can he have a Jakshana, sign 
or symptom. Signs and symptoms can be there only when 
there is a movement or vibration. 


An avadhuta sannyasin merged in sat-chit-ananda (sama- 
dhi) was lying under a bridge one night. A thief who 
- passed that way, saw the naked man and observed: “You 
must have been caught while stealing and given a good 
beating. Serves you right for not perfecting youf tech- 
niques.”’ After some time a drunkard came that way and 
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remarked: ‘“‘So you also drank without permit. You 
should know at least when to stop the sipping.”? Another 
fellow who habitually stayed away at nights from his 
house, seeing the sadhu, said: ‘Wonderful! you must have 
tried your tricks with some woman who has given youa 
nice punishment.” A sannyasin came that way for his 
morning bath and seeing the naked sadhu remarked: “A 
mahatma is lying here. Blessed is the world for producing 
such great souls.” | 


Each, according to his manobhava, mental attitude, 
made comments. There is thus no sign or symptom ina 
sthitaprajna when he is in his supreme silence. 


There can be two interpretations to the above sloka. 
One is: ‘“‘Will a sthitaprajna talk, sit and walk?” It is 
obvious that a sthitaprajna, after coming down to the 
mental level, will have to talk with his mouth, breathe 
through his nose, and work with his karmendriyas. He 
does not develop any new faculty of talking through his 
nose and walking with his hands: He has to act with the 
indriyas in the same way as before, but the real change is 
in his outlook. After realising that the One Infinite 
Principle experienced by him in samadhi is everywhere, he 
has no more raga, dwesha and fear. He has, instead, 
spontaneous love for all. Other religions say that we are 
the sons of the same father and hence should love each 
other. Even in the ideal of brotherhood there is a strong 
element of duality. You are to love another because of 
the common link, namely the father. Still we are daily 
witnessing brothers ‘fighting brothers for their father’s 
property. There are several families, where brothers do 
not even speak with one another. There is no love lost. 
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The brotherhood ideal falls far short of the Vedantic ideal. 
Here it is all one—no father or brother relationship. It 
is adirect love, because the others are your very being. 
This love is identical with the love one has for oneself. 
If a mosquito bites your left hand, the right hand drives it 
away and scratches the spot, not because of its love for 
the left hand, but on account of the oneness-feeling. It 
is spontaneous. No love comes here. This act transcends 
love. 

When we realise that we are the One Unified Con- 
sciousness, satchidananda, with whom can we quarrel, 
with whom can we fight, whom can we be attracted to 
and whom can we be repulsed from? What are we to be at- 
tached to? What are we to be afraid of? What are we 
to be repulsed from? Everything is looked upon as 4 
part and parcel of our very being, the true being. Can 
the right hand quarrel! with the left hand? This may be 
possible, but even that much of rift is not there in 
the Vedantic realisation. 


Someone asked me whether it would not be rank sel- 
fishness to aspire for this state of ananda, when our family 
is suffering and when the rest of the world is also suffer- 
ing. Let us analyse the nature of selfishness. Say, you 
are working in an office and there is a talk of promotions 
You immediately go to your superiors and represent that 
you are the fittest person, that you are working overtime, 
that you are having a big family to support and so on. 
This is a positive projection of selfishness. There is a ne- 
‘gative one also. You represent that the other man, who 
is strongly tipped for the promotion is not deserving, that 
he has joined the union, that he is regularly irregular, that 
he is committing a lot of blunders, etc, In short, what you 
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are trying to get for your own happiness, you do not want 
others to get. Selfishness stems from the body and mind 
abhimana. You want the body to ‘have comforts and the 
mind to have joy. Selfishness rises because of a feeling 
of duality that Iam separate and the rest of the world is 
separate from me. To attain the supreme ananda of self- 
realisation, the very force of selfishness which binds us, 
rivets us to the body and mind abhimana, has to be trans- 
cended and outlived. Truly speaking, Brahma jnana is the 
only thing that can root out our selfishness completely. 
Can there be selfishness when we look upon others as our 
very being? The outstanding-feature of Brahma jnana is 
transcendental love. Love is the very nature of it. What 
can express the love that is born in us when we realise the 
One Unified Consciousness, the One Infinite Reality, 
transcending, permeating and pervading in and through 
everything. 

That Brahma jnana which is attained only after killing 
selfishness, cannot be called selfishness. It is the very 
negation of selfishness. Only we mistake it for selfish- 
ness. There is no petty love here; on the contrary, there 
is One unified feeling, higher than love, transcendental and 
supreme. 


The correct interpretation of Arjuna’s question is: 
How do others define a sthitaprajna? What will be the 
spirit or propelling force behind the thoughts, words and 
actions of a sthitadhi? lf after coming to the conscious 
level from the superconscious state, he continues to have 
the same old raga, dwesha and bhaya, what is the use of his 
samadhi, sthitaprajnata? | 


If he is going to do the same sort of actions (with 
raga-dwesha, like a karmi) as any odrinary man, then there 
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is no use of such jnana. If he acts, what will be the force 
‘propelling him? When he sits quietly, without acting, 
what will be the thoughts occupying his mind? (When we 
have no work, our mind will think either of the past act- 
ions, dead and gone, or do samkalpa of the projected 
plans for the future, yet to be born.) Will a sthitadhi also 
keep thinking of his past actions and dreaming about the 
future? | 


Krishna says: ‘‘No, he will not.” A spiritual man 
has so many compartments, so to say, within himself. He 
does his work in each field perfectly, but once that is over, ° 
never thinks of it again during other moments. He has 
separate compartments for office, home and society and 
keeps one for spiritual sadhana. He never mixes them up 
and does not make them overlap. 


Many people working in Government offices, after 
returning home, talk nothing but office matters. ‘‘My 
officer told me this, my officer told me that. I did this, 
I did that. He did not like it. I spoke to him like this. 
He was not satisfied’, etc. You go to Delhi and every- 
where you hear nothing but this, right from the lowest 
clerk to the highest official. They have imprisoned them- 
selves in a world of their creation. They think that 
the Government of India is sitting on their heads. Simi- 
larly, other people in banks and in business talk only of 
their business. A hotelier, when he comes back home, 
or talks among his friends, complains that the price of dal 
has gone up, that the number of customers coming to his 
hotel is getting reduced because of high taxation, etc. 


If a man who has attained samadhi (why didshe, first 
of all, want to attain samadhi?—because he found that all 
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external objects could not give him happiness, he wanted 
to go to that transcendental joy by getting rid of raga and 
dwesha) is still going to talk of the same old thing, hotel 
business, office business, market business, etc., then is 
there any use of this samadhi? A sthitadhi, once he leaves 
the office and comes home, does not keep on thinking of 
the office. In the office he does not think of his home 
and children and worry about them. Thus he is able to 
work efficiently. During his leisure time, when he has 
no work, his mind is wholly given to the thoughts of the 
Supreme Reality and he merges himself in the con- 
sciousness of the all pervading Parabrahman. His mind 
is always calm. He knows that the world is the dynamic 
expression of the Infinite Reality. Dynamism means the 
capacity to express or reveal. Just as the ocean’s dyna. 
mism is to express itself in the form of waves and bubbles, 
so also the infinite Brahman has the capacity to express 
itself as this illimitable universe. He realises that until 
yesterday he thought this emanation, i. e., the visible 
universe, was the sole reality, but now he understands 
that Reality from which this: universe has emanated: 
Just as the illumining capacity and the heating capacity 
of fire are not different from the fire itself, so also this 
visible universe is not separate from the Infinite Brahman. 
It is the nature of the very Brahman itself. The very ‘I’ 
is an expression of the Infinite. “I am not a separate, 
disconnected, disunited entity. I am an expression of 
the Infinite, all-pervading Brahman.” 


/ 
Rooted in this consciousness, whatever he does turns 


out to be for the welfare of the world as well as for his 
own Moksha—(atmano mokshartham jagat hitaya cha.) He 
Goes not occupy himself in idle talk. He talks only what 
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he has known from deep within. His actions are consis- 
tent with his realisation. With utmost universal love and 
sympathy he points out to others the way to attain the Rea- 
lity. Even a mother’s love for her children is inferior to the 
love a Brahma-jnani has for all beings. His very nature is 
love. He becomes divinised and is an instrument for the 
divine expression of Brahman. He so bubbles and 
overflows with ananda that he influences those who come 
to him and who are near him. He will try to convey in 
words the wonderful experience he had and has, and show 
the path to attain the Reality to all the people around 
him. Just as a mother with her unbounded love for her 
children, distributes all good things to them, keeping 
nothing for herself, the sthitadhi will radiate ananda and joy 
around him. A businessman who has realised this state 
will become honest, will not resort to his old black-market 
methods. A hotelier will prepare wholesome things and 
not adulterate the food. He will try to do real service to 
others. An office-going man will be sincere in his work 
and give out his best. Inshort, we become mediums 
fot the divine expression. Henry Ford was nearly such a 
man. It is said that he used to have samadhi in his car. 
The Ford Foundation Trust has given by way of charity 
millions and millions of dollars and helped so many 
countries. The Divine Will will be expressed through a 
sthitadhi in a way consistent with the requirement of his 
surroundings. 


Even amongst Brahmajnanis, different people have dif- 
ferent dispositions and express themselves in different 
ways, depending on the residue of their karma that is to 
be exhausted. Some may become sannyasins, Some 
work like Mahatma Gandhi and Vinoba Bhave for the up- 

| 716 
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lift and benefit of mankind. Some may try to convey to 
others around them an idea of what that Reality is and 
show them the way to realise it. Some keep quiet as maunis. 
Some people mistakenly think that the jnana the maunis 
have is wasted, when it is not put to some concrete use 
for the welfare of the world. Their jnana is not wasted 
because, as they sit and meditate (may be in some remote 
place far removed from the bustle of the world), the good 
thought-forces generated by their meditation work more 
wonder than if they had expressed their jnana and ananda 
outwardly. It is only the totality of the thought-force 
emanating from such souls that supports and sustains 
anyone trying to spread the knowledge of Brahman in 
this world. So these great souls unassumingly do good 
to the world, in an imperceptible way, often. 


One may now ask whether a _ sthitadhi will not be af- 
fected by pain or sorrow, as he is in the relative mental 
level. No doubt, if there is an intense physical pain he 
will certainly experience it. Though outwardly he may 
be crying in agony, yet inwardly he laughs. How does a 
sthitadhi deal with the world, and his family? If his child 
is mischievous, he may scold him, or even beat him, but 
although he appears angry, his mind is full of serenity 
and joy. You may ask how this is possible. Suppose, in a 
drama two people, Krishna and Narayan, are playing the 
parts of Rama and Vali. They wouid be fighting with as 
much realism as is possible for them. People who are 
witnessing the fight will mistake it for a real fight. Krishna 
is impregnated with the feeling that he is Rama, and 
Narayan is impregnated with the feeling that he is Vali. 
Although they forget themselves, still a portion of their 
consciousness is constantly awake and alive to their 
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real personalities. There is a beautiful sloka about the 
way a sthitadhi behaves in the world. 


Taaraaranaat saa a sare aN | 
SHIGRIRRE CIC UGIEMRICAURCRICCCUCICC CA 


Punkhaanupunkhavishayekshanatat paro pi 
Brahmaavalokanadhiyam na jahaati yogee 
Sangeetataalalayavaad yavasangataa pi 
Maulisthakumbha parirak shanadheernateeva. 


If an expert archer shoots arrows in quick succession, 
the end portions of which are attached with feathers, to 
an onlooker it gives the impression as though the feathers 
are flying in a procession. Ina wheel rotating at high 
speed, the spokes are not seen. Similarly, in a sthitadhi, 
his mind may goto the vishayas, but in spite of that he 
does not leave the consciousness that heis one with 
Brahman. A dancer is dancing to the tune of wonderful 
and attractive music and other musical instruments, Jaya 
vadya. On her head, she hasa pot of milk. Although 
she is dancing and all her indriyas and mind are attracted 
by the music and absorbed in dancing, still one part of 
her consciousness is alive and awake to see that the pot of 
milk does not fall down. 


Similarly, for a sthitadhi, even when his mind goes 
out to the vishayas of the world, the main part of it is 
fully aware of his real personality, it remains rooted to 
the soul-centre. He is always inthe Brahmic awareness. 
“Vedanta calls this visvatmabhava. 


Samadhi alone will lead to this visvatmabhava®pure 
homogeneous understanding that all is Brahman. Samadhi 
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alone is capable of leading us to the universal conscious- 
ness which is all-pervading. 


maa Aa BA Aa UA AeA | 
STH gs: fanaa I 


Prajahaati yadaa kaamaan saryaan Paartha manogathan, 
Atmanyevaatmanaa tushtah sthitaprajnastadochyate. 


Kaman here means vishayas. When a man with full 
freedom and will-power throws away the vishaya thoughts 
that come and afflict him, when he starts finding ananda in 
the Atman, through the Atman, without any second object, 
leaving the triputi (subject, predicate, object realm; the 
seer, seen, seeing realm), then he is said to be a sthita- 
prajna. This is the state where, by subtle contemplation, 
one merges in turiya. 


When we gotosleep, there is a natural cessation of 
thoughts. There is a clouding up which is a negative pro- 
perty of consciousness. Yet when we wake up, we are 
able to remember the life before we slept. Behind the 
clouding, there is the ‘“I’’ awareness, which could not 
express itself. After a sound sleep, we get up and say: 
“‘T had a very good sleep.”’ We say So because we reme- 
mber that experience. Sleep wasa past event. When we 
are realising a past event, we do so remembering the event. 
We must have, therefore, observed it when the event took 
place, as otherwise we would not remember it. Thus even 
when we were sleeping, somebody within us was watching 
and that is why when we wake up, we say that we hada 
good sleep ora disturbed sleep as the case may be. Vi- 
dyaranya gives this wonderfulargument in his Panchadasi. 
This is the summit of logic. Now, samadhi is that when, 
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by conscious contemplation, the thoughts get stopped 
completely. You should not and do not fall into sleep 
in the process; then leaving the realm of the thoughts as 
well as deep sleep, the mind recedes back and merges in 
the Witness ‘I’. Don’t think that ‘I’ to be a small thing. 
It is infinite. The whole universe is only a small speck 
there. 


The people who are capable of proper imagination, 
who know how to enjoy the beauty of things, let them wake 
up and taste this. After the stopping of the thoughts 
you will be seated in the ultimate, non-dual, Satchidananda 


eager: Gey aa: | 
fanaa: faded | 


Dukkheshvanudvignamanaah sukheshu vigatas prihah, 
Veetaragabhayakrodhah sthitadheermuniruchyate. 


When, from the sthitaprajna state, we come to the or- 
dinary level, when dukkha comes and assaults us, we will 
have no more udvega (movement created within), no more 
pinch or prick. An ajnani has spriha (subtle desire) 
which is the younger brother of asa. You may be free of 
asa, but not from spriha. Even satvik people have this. 
A man may not be wearing a watch and he may not be 
keenly desiring one. A friend comes and tells him: 
“Whether you wear a watch or not, it does not matter to 
you. Then why not wear it?” The man succumbs to 

this argument as there is a little spriha in him. 


For a jnani, even this spriha is not there. The three 
forces that work behind the actions of an ajnani are raga, 
dwesha and bhaya (fear). They arise due to dualistic un- 
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derstanding. When we leave the realm of duality and 
multiplicity, when we transcend the feeling “I am sep- 
arate and you are separate” and realise the one reality 
which is everywhere, to whom can we be attracted, from 
whom can we be repulsed, and whom are we to fear? 


Many dolls are there made of clay. When we under- 
stand that all are only clay, all the attachments we had 
towards the dolls would goaway. Similarly, when we 
enter samadhi, and realise the One Principle, the previous 
attractions and repulsions would have no more place. 
Krishna continues to tell Arjuna the signs by whicha 
sthitadhi can be distinguished: - 


at fia aaa dat aaa dat | 
Fei AA Aas at at Feat ga: Ul 


Yaa nisa sarvabhootanaam tasyaam jaagarti samyamee, 
Yasyaam jaagrati bhootani saa nisaa pasyato muneh. 


A samyami is one who has controlled his indriyas. 
Controlling of sense organs is essential if one is to pro- 
gress Spiritually. Unless they are controlled, they con- 
stantly go out towards vishayas and they will drag the 
mind with them. Such an extrovert cannot have ananda, 
for ananda does not dwell in the objects of the external 
world. One who knows Vedanta ftatva and is convinced 
that the realisation of the one Infinite Reality alone can 
give him abiding joy and who wants to change his life to 
the path of sadhana (spiritual practice) has to regulate the 
outward propensities of his senses. Then the mind will 
not go out any more, will turn inward and start contem- 
plating on the Supreme. This contemplation will lead 
him little by little and take him tothe sthitaprajna state 
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and then gradually to visvatma bhava (cosmic conscious- 
ness). So the first step for a sadhaka is to regulate the out- 
ward tendencies of the senses and the mind. Side by side 
he must cultivate samabhava. When he starts outliving 
sukha and dukkha, the raga and dwesha which issue forth 
and bring him sukha and dukkha will also slowly subside. 
He will be moving in the would, but the mind will not be 
dragged by the objects of the external world. 

A samyami is not forced by the physical surroundings 
to control his senses. A prisoner has to control his sense 
organs because he has no outlet for them, but he is not | 
a samyami. A samyami does not also control his sense 
organs because of the fear that if he indulges, he 
may suffer some reactions, that is, he does not control 
his indriyas to avert some unpleasant consequences. 
He controls them because his idealis Mukti. He is 
convinced that he cannot have lasting joy from the 
world. What is worldly life? It is the indriya life with 
the consequent sukha and dukkha. So he must control his 
indriyas and outlive sukha and dukkha. This is his 
attitude. He accepts it as the means which will help him 
have the highest awakening, attainment. 


There is a sloka in Yogavasishta, where Sri Rama says 
to Vasishta: 


aed HraTTATAGT wonigey A afl tA AT: | 
ae wae waa sefagaiata g4 avfea Ul 
Taranti maatanga-ghataatarangam 
ranaambudhim ye mayi te na sooraah, 


Soorasta eveha manastarangam 
dehendriyaambodhim imam taranti. 
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‘“O Maharshi, I will not call him a hero, soora who 
stands alone and resists single handedly wave after wave 
of mounted soldiers and infantrymen in a battlefield 
(which is so vast that it resembles an ocean) and defeats 
the enemies. According to me, he alone is a hero who 
has courage enough to cross over the ocean of the body 
sarira samudra with its five organs of sense panchendriya, 
and the five organs of action karmendriya. In this ocean 
the waves are the desires, asa. That man who is capable 
of crossing this ocean, with its waves of desires and 
thoughts, alone is a real hero, soora. 


How is one to control one’s indriyas If you perforce 
try to control them, they will in turn try to control you. 
Repression of indriyas by force will only lead to frustra- 
tion and fall. Fighting with the senses and the mind is 
not profitable. Take recourse to something higher than 
the mind, viz buddhi, viveka. Reinforce the buddhi, and 
viveka with knowledge of Brahman. The buddhi, when joined 
with the mind, which in turn is controlled by the sense 
organs, is terribly weakened. Such a man lives only for 
the pleasures of the world and the senses. His fate is 
repeated births and deaths. But when the buddhi is atta- 
ched to the Atman, it is greatly strengthened. With that 
strength it can control the mind which in turn can control 
the indriyas. That samyami will attain great joy, ananda. 


The literal meaning of the sloka is: ‘‘What is night 
for all the beings of the world is the time when a samyami 
keeps awake, that is the time he takes as night.” 


Here we aught not to go by the word-meaning, but 
by the essence behind the allegory. Not knowing this, 
there are many hatha yogis who sleep during the day and 
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keep awake during the night thinking that by so 
doing they will attain realisation! There is also another 
sloka in Bhagawad Gita which the ignorant interpret 
literally and suffer. It is: 


aa dat fade aKa AAT AT | 
aia aaa Jaa aA: UI 
Yathaa deepo nivaatastho nengate sopamaa smritaa, 
Yogino yatachittasya yunjato yogamaatmanah. 


“The mind of a yogi is like a flame that does not flic- 
ker.”’ It indicates the nature of the mind which should 
be steady, non-moving, non-flickering. But hatha yogis 
and other ignorant people without understanding this, sit 
looking at a lamp that is steady and meditate. 

The correct purport-of the sloka is: 


The night and day are allegorical references to the 
two different attitudes of a jnani and a worldly man. Toa 
worldly man the wonderful state of Jivanmukti and the 
path leading to it are unknown, that is, Moksha is darkness 
to him. He knows nothing about it. Anything pertain- 
ing to Moksha and jnana is night for him. 


But a jnani keeps awake in the jnana realm. That 
alone is real for him. He has realised that so long as he 
remains in the world of multiplicity he cannot have true 
ananda.. He has awakened to the joys of the sthitadhi 
state. Not knowing what great ananda he can have in 
that transcendental state, the worldly man, prapanchika, 
may consider the jnani a fool. So that realm of jnana and 
ananda, where he is wide awake enjoying real bliss, is as 
night to the ordinary man. What is day to the jnani is 
night to the ajnani. 


xd 
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To an ajnani this world, with its fleeting joys and 
sorrows, alone is real. The worldly life is all in all for 
him. His wife, his children, his job, his money, etc. are 
the only things that are real to him. He is awake only in 
the realm of the material life and world, whereas, a jnani, 
reaching the sthitadhi state, looks back atthe material 
world and finds it dark. He cannot see what pleasure 
there is in the worldly life, for, compared to the ananda he 
is having, anything that the world can offer him is insig- 
nificant, tuchcha. To him the material world is darkness 
compared to the light of ananda he is immersed in. What 
is day to the ordinary man of the world is darkness toa 
jnani. 7 

See, what a beautiful comparison: the difference bet- 
ween the mental states of a karmi.and a sthitadhi! A karmi 
has many wavering thoughts, represented by a wavy line. 
By cultivation of samabhava, the wavering thoughts are 
reduced slowly, represented by a straight line. Now, 
after getting a measure of samabhava, he starts meditation. 
If samabhava is not there, the mind will start wandering. 
So samabhava must be cultivated. 


First day, if he meditates for thirty minutes, for 
twentyfive minutes the mind will be wandering and hard- 
ly for five minutes he will be able to keep the mind still. 
But by regular practice, the mind can be slowly controlled 
and soon a stage will come, when thinking itself will 
Stop and the mind merges itself with the Infinite Con- 
sciousness. When he comes back again to the mental 
level, he will find that he has been endowed with serenity 
and ananda. If sincerely practised, it is possible to reach 
this state within one year, or at the most within three 
years. Do not think nirvikalpa samadhi is difficult. Ra- 
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mana Maharshi has said: ‘‘How easy it is!” The mind 
will get purged of all evils. All raga and dwesha would 
go away totally. The change is purely internal. Do not 
think that after nirvikalpa samadhi your skin will become 
beautiful. Strangely enough people are afraid of reaching 
this state. A beautiful simile is given in the following 
slokas: 


Mal A UME eM eG aa AA Atearar | 
IN AA A 
aa: Bet: AGAMA Acted ATE aTgA II 
ARRIETA TAT 
Ty feta Fad Fe Kea 
~~ AN ~~ N 
SIGE CCU RCC ELA CCULICL IG 
aay asa Tasatas Bet aaa Il 
Aadau vadhoo bhartrigriham svagehaat 
gantum yatha roditi neeyamaanaa, 
Tatah sanaih bhartrisukhaavabodhat 
naivehate maatrigriham prayaatum. 
Daaraapatyagrihaprapanchavishayaadaadau jagannaayakam, 
Gantum buddhiriyam bibheti kila tatsangaanabhijnaasvayam, 
Jnaate tadrasavaibhayve khalu sanaih saivesvaro paasanaat, 
Aagantum vishayaan punarbahuvidham klesam samaarambhate. 
A newly married girl going to her husband’s place 
for the first time is described here. The girl starts crying 
_as she leaves a familiar place to an unknown place. She 
does not know how her mother-in-law and husband will 


treat her. After going to her husband’s place and remains 
ing with him for some time, the girl feels; ‘This is my 
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real life, this is my real home.” If her mother sends her 
a letter, asking her to go home for a few days, she gives 
the excuse that her husband does not permit her. She 
does not like to part with her husband. Even if she 
eventually visits her mother’s place, she forces him to ac- 
company her. Similarly, not knowing how wonderful 
the sthitaprajna state is, we start crying like the newly 
married girl. Ignorance is the reason. But once we ex- 
perience the sthitaprajna state it will be a hundred times 
more difficult to come back to the original state. Even 
if we come back, we come back with jnrana, as the girl 
comes with her husband. The mind is afraid of going to 
the Jagannayaka, Sarveswara in the initial stages and has 
to be coaxed and cajoled. Having tasted the grandeur of 
the glory and the great ananda arising from union with 
the Infinite Consciousness, it can never come back to its 
former state of ignorance. When it comes back, it is di- 
vinised. Our life, all our actions and associations get 
purified. This is the sthitadhi state. Rishis, Krishna, 
Rama and other great souls were in this state. We will 
remain in the world after that, as long as the momentum 
of our past actions or karma remains. If brakes are ap- 
plied to a moving vehicle, it stops only after going a cer- 
tain distance. Similarly, the sthitadhi continues in the 
mundane world till all his karmas are exhausted. Then 
he drops his body and attains Videhamukti, merging with 
the Infinite Consciousness. Anybody and everybody can 
achieve this. Are you able to understand this? Are 
your eyes opened? 


Chapter 9 


KARMA YOGA—II 


When Arjuna hears Krishna going on extolling the 
sthitadhi state, he has a genuine doubt. He asks a question 
in the beginning of the 3rd chapter, which indicates that 
he had not understood the purport of Krishna’s preceding | 
advice. He could not understand the idea Krishna want- 
ed to convey. He asks: 


TAG AHORA Fat SSsAsa | 
afm wat ae at Malsale Faq UI 


Jyaayasee chetkarmanaste mataa buddhirjanaardana, 
Tatkim karmani ghore maam niyojayasi Kesava. 


*‘O Krishna, if your opinion is that buddhi is better 
than karma, then why are you enjoining me toa karma 
that is so terrible?” 


Arjuna’s doubt is reasonable and intelligent. We will 
briefly recapitulate what Krishna had said in the second 
chapter. First Krishna tacitly tells Arjuna to fight. 


FST AT MTA: WT ATI | 
ad Ea CRANE WAT II 


Klaibyam maa sma gamah Paartha naitatvayyupapadyate 
- Kshudram hridayadaurbalyam tyaktwottishtha Parantapaq 
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“O Partha, do not be an imbecile. This does not 
behove you. Throw away this degrading weakness and 
get up.” 

But, as Arjuna was depressed and could not fight, he 
asked Krishna: ‘‘What am I to do? I am afflicted with the 
world. Tell me the method by which I can outlive this 
dukkha right now.” Krishna goes on giving him the sam- 
khya tatva: ‘‘You are not the body or mind. You are 
the Infinite Soul that never dies and is never born. -The 
moment you realise it, you will have no more sukha or 
dukkha, pleasure or pain. People who can perceive the 
Reality know that the unreal does not ever exist and the 
Reality never ceases to exist. Anything that has the nature 
of coming and going is unreal. Sukha and dukkha, plea- 
sure and pain, are unreal because they come and go. So 
why do you worry about them? Instead of fixing yourself 
to the changing world, hold on to the non-changing Rea- 
lity, the Atman. Make the very world, which is giving you 
so much misery now, your teacher helping you to trans- 
cend it.” 


After giving Arjuna this samkhya tatva, Krishna says 
in the 39th sloka: 


mat ashifear ater gfealt Rant say | 
TSA BA AAT WT THAT Gevaey I 
Eshaa te abhihita saamkhye buddhiryoge tvimaam srinu, 


Buddhyaa yukto yayaa Paartha karmabandham prahaasyasi. 


“T have hereunto told you the wisdom pertaining to 
samkhya or jnana yoga. Iam now going to tell you how 
this samkhya buddhi is to be brought to the practical field 
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and made to permeate your actions, turning your ordinary 
karma into karma yoga. If you enjoin yourself to that 
buddhi you can cut across the bondage of karma and the 
Karma you perform will not bind you.”’ 


Again in the 47th sloka Krishna says: 
PHOT AT GAY FAT | 
AL BARVeTAA A ART HAMT II 


~Karmanyevaadhikaaraste maa phaleshu kadaachana, 
Maa karmaphalaheturbhooh maa te sangostvakarmani. 
“Arjuna, your competency is only for karma and not 
for jnana nishta. Do not leave karma and run away. Do 
not hanker after the result of your actions, and let not 
the desire for the fruit of action be the propelling force 
behind your actions. Be not also inactive.” 


Again in the 49th sloka Krishna says: 


FU wat HH Sfeagaaa | 

Tel MOIS HIT: TISAI: | 
Doorena hyavaram karma buddhiyogaad Dhanamja 1s Pe 
Buddhau saranam anvichcha kripanaah phalahetavah. 


“Arjuna, karma is much inferior to buddhi. So take 
refuge in buddhi. Those who do karma with desire for the 
fruit are wretched.” 


Naturally Arjuna is confused. So he asks: “If you 
think buddhi is much superior to karma, why are you asking 
me to do this terrible karma of fighting the war??? And 


further: Y- 
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aaa wa ate Aerdtaa | 
das ag fifa 4a Balsearcaary I 
Vyaamisreneva vaak yena buddhim mohayaseeva me, 


Tadekam vada nischitya yena sreyohamaapnuyaam. 


“It seems as though you are confusing me, by seem- 
ingly contradictory expressions; your expressions are mix- 
ed and involved. So tell me in a determined way the one 
thing by which I can attain sreyas. Conclusively tell me 
the one thing that I should do.”’ | 


When Krishna used the -terms buddhi, yoga, jnana, 
karma, etc. he used them in a certain context and meaning 
and Arjuna had understood them wrongly. He had not 
understood the correct purport of what Krishna said. 
After giving the samkhya tatva, why did Krishna say: ‘“‘I 
am now going to tell how you can make this fatva saturate 
your actions and transform them into karma yoga?” Because 
Krishna knew that Arjuna was not ripe enough for sam- 
khya yoga. Who is fit for samkhya yoga? A man who, 
either on hearing Vedantic lectures or reading books on 
Vedanta, suddenly leaves off home and betakes himself 
away from the worldly life. He has no clinging or at- 
tachment to the world, no duty-consciousness. He has 
realised that the transient world cannot give him lasting 
ananda and his only aim is Mukti. He is rid of raga and 
dwesha. As Krishna says in the third chapter: 


a de Batata FAT | 
4 A aay Baa: II 


Naiva tasya kritenaartho naakriteneha kaschana, 
Na chaasya sarvabhooteshu kaschidarthavyapaasrayah. 
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The samkhyas have nothing to be attained by doing 
work and they have nothing to avoid by abstaining from 
work. In short, the world has nothing to offer them. 


Samkhya yoga is only for such people. But Arjuna 
has not reached that state. He is full of raga and dwesha. 
His very weakness and apparent vairagya are born of a feel- 
ing of dwesha at having to kill Bhishma and Drona. He is 
not rid of attachment. So Krishna says: “I will tell you 
how to permeate your actions with samkhya tatva and 
transform the very karma you do into karma yoga, for 
your competency now is only for doing action and not 
for the inaction of the samkhya yogis. You are not rid of 
raga and dwesha. So reinforcing your buddhi with samkhya 
tatva, you should work on inthe world without attach- 
ment. If you do so, the actions will not bind you. 
Then he also says: 


FU Gat HH afganrgaaa | 

Tal WAAR HIT: TeeTA: II 
Doorena hyavaram karma buddhiyogaad Dhananjaya 
Buddhau saranamanvyichchha kripanaah phalahetavah. 


“Action done with attachment and desire for fruit is 
much inferior to action done by enjoining yourself to 
samkhya tatva. The karma that is ordinarily done by you 
with raga and dwesha is much inferior to the actions that 
you will do if you make them saturated with the unders 
standing of samkhya tatva. When you understand sam- 
-khya tatva you will cultivate samabhava, outlive sukha and 
dukkha and rid yourself of raga and dwesha. When you 
act thus your actions will become karma yoga. WF you 
continue to act with raga-dwesha, you will be wretched.”’ 

*18 
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Buddhi yoga means karma turned into karma yoga with the 
help of samkhya buddhi, in effect by cultivating sama 
buddhi. 


So what Krishna meant and what Arjuna understood 
by that sloka were widely different. Hence Arjuna’s 
confusion. 


Understanding Arjuna’s confusion, Krishna begins 
to explain this fatva right from the beginning: 


alse faa Mer a OAT Farag | 
Maas aearat Baas aa Il 
Lokesmin dvividhaa nishthaa puraa proktaa mavaanagha, 
Jnaanayogena saamkhyaanaam karmayogena yoginaam. 


“In this world, right from the beginning, from anti- 
quity, there has been one nishtha (way) known by two 
different names. The nishtha for samkhyas is known as 
jnana yoga and that for karma yogis as karma yoga. Pura 
prokta also means, “I told you previously, in second 
chapter.” But the first interpretation is more logical, as 
the world has, from time immemorial, only two types of 
nishtha. 


Many people interpret dwividha nishtha as two nishthas. 
It is not correct. If it had been two, Krishna wouid 
have used the dual number dwividhe nishthe. But he has 
not done so. It ought to be interpreted as eka eva nishtha 
tathapi dwividha, i. e. only one nishtha known by two names, 
apparantly. different. These two differ only in degrees 
and not in essence or content. 


The popular concept is that in Bhagawad Gita there 
are three yogas drescribed: karma yoga, bhakti yoga and 
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jnana yoga. It is not so. It is only one yoga known by dif- 
ferent names to suit individual tendencies. Ultimately 
there is only one yoga: ‘‘God is there. Iam _ here. God 
and I must become one’’. This is all the yoga—becoming 
one with God, union with God. Our work converted into a 
means of attaining God is called karma yoga; our love 
and emotion turned towards attaining God as bhakti yoga 
and our wisdom, intellect, used as a means to reach God 
as jnana yoga. Ultimately karma yoga, bhakti yoga and jnana 
yoga are one and one only. If we take them as separate, 
then we have to lengthen the list, as there are not only 
these three but altogher eighteen yogas in Bhagwad Gita. 
In the first chapter there is “the yoga of grief, vishadayoga’’. 
What does it mean? A man is afflicted with sorrow. Say, 
his child dies. Ordinarily, what do men do? They are 
grief-stricken for some time. As time passes the grief 
becomes less and less acute and in course of time, they 
are their old selves. The shock has not taught them any 
lesson. On the other hand, there may be another man, 
who has to face a similar tragedy, but faces it differently. 
He starts thinking: ‘‘What is this? I thought my son will 
outlive me and that I can have sukha from him till my 
death. I took his living for granted and built my plans 
around him. Yet he isdead now. What I thought to be 
permanent has turned out to be transient. If I pin my 
faith on such transient objects I am doomed to disap- 
pointment. I must shift my vision to something higher, 
something which will not betray me.”’ 

By doing such vichara, he turns Godward. He has 
turned his vishada, grief, into vishada yogaa method to 
attain God-realisation. So also, anything and everything 
can be turned into yoga e. g. marriage yoga, job yoga, etc, 
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Anything and everything can set you thinking and turn 
you Godward. It depends upon one’s spiritual develop- 
ment. When you are sufficiently ripe or mature and 
sincere. that is the time for somebody to come and direct 
you, show you the way to Moksha. He cannot but come- 
Be absolutely sure about that. 


So according to Krishna there is only one yoga, having 
different names. The samkhya yogis approach the Infinite 
Reality through jnana yoga and the karma yogis through 
karma yoga. The essence in both is the same, the difference 
being only in degrees. 


The samkhya yogi has no attachment and clinging. So 
he leaves society and starts meditating on the Supreme. 
The karmi is not rid of attachment and raga and dwesha. 
So he has to convert his actions into karmayoga and 
cultivate equanimity within himself. He has to outlive 
raga-dwesha. As he cultivates more and more samabhava, 
he becomes happier and happier. The secret of true 
happiness lies in samabhava or absence of raga-dwesha. 
We go to Rishikesh, Badrinath, etc., come back and say: 
“It was wonderful, I was so happy and peaceful there.” 
What was the real reason? You were in the midst of 
wonderful expanses of nature. There was not so much of 
activity and you were practically free from raga and 
dwesha as there was not much scope for these twin forces 
to sprout. It was the equanimity of your mind caused by 
the limited absence of raga-dwesha which gave you happi- 
ness. So you were happy in samabhava and not in 
Badrinath. You came back and are once again experienc- 
ing raga and dwesha of every-day life; not having sama- 
bhava now, you are unhappy. So the happiness lies not 
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in Badrinath or Kedarnath but in yourself. Our mental 
attitude governs our lives. 


Soldiers go to the front. Their primary duty is ta 
kill and nobody considers them as murderers. Why? 
Because their attitude is (or must be): ‘I am just an 
instrument in the hands ofa greater power. Iam not 
engaging in this because of any personal likes or dislikes, 
raga or dwesha, but because it is my duty to serve my 
motherland. Whether I am killed or they are killed, I 
must be unattached. Ihave nothing to gain.” Leta 
soldier return from the war-front and kill somebody. He 
is immediately taken into custody, tried and most probably 
given capital punishment. What is the difference? Only 
his attitude. In the war front he was killing dozens of 
persons but was doing it asa karma yogi. Here he kills 
only one person, yet he does it through raga-dwesha, be- 
cause of personal dislike or hatred. 


After hearing all these lectures, each one of you must 
decide for yourself whether you area karma yogi ora 
samkhya yogi. Most of you would be having the attach- 
ment, ‘““My wife, my job, my duty, my family, etc.” So 
you do karma yoga. Work on as before but without 
attachment. You must have the attitude, ‘“‘I am not the 
doer, | am not the enjoyer.” You can eat, drink, hear, 
touch, fondle your child, use fragrant soap and powder, 
but beneath it all there must be detachment. You must 
be able to feel the same detachment whether you are doing 
something (or enjoying something) or another person is 
doing (or enjoying). You must try to be rid of kartritya 
bhava and bhoktritva bhava (the notions that you are the 
doer, you are the enjoyer). © “It is my body and ‘mind 
which are working, not ‘’, ‘I’ am the unchanging 
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perceiver within,” must be your attitude. Having this 
sakshi bhava (attitude of a witness), fix your sight on the 
Infinite Reality seated within yourself and shift your 
personality from the psycho-physical centre to the spiri- 
tual centre. Stand as a witness to all activities, naiva 
kinchit karomi iti, saying: “‘I am not doing anything. The 
indriyas are doing their jobs. Iam unconnected.” This 
should be your inner attitude. 


This karma yoga is only jnana yoga watered down. 
You evolve gradually. Think it over and if you are not 
fit for samkhya yoga, then decide right now that you will 
be a karma yogi. Vedanta requires paurusha, courage and 
determination. Have paurusha to attain Moksha. 


4 FATA A FOSSA | 
ay deqaata fate aafirrate Il 


Na karmanaamanaarambhaat naishkarmyam purushosnute, 
Na cha sannyasanaadeva siddhim samadhigachchhati. 


Paurusha really means, a human being alive with the 
Infinite Spirit within. It does not refer only to ‘“‘Men’’ 
excluding women. 


“OQ Arjuna, by refusing to start activity, by refusing 
to engage in action, human beings do not attain. By 
mere sannyasa, leaving away society and going to jungles, 
i.e. by external sannyasa, a man does not get siddhi. By 
siddhi is meant jnanasiddhi or jnanaprapti (attainment of 
jnana) and not popularity or prestige. What is or ought 
to be the purpose of sannyasa? Attainment of jnana and 
Moksha.” 


What is naishkarmya? ? 
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Of so many people hearing these lectures, there may, 
perchance, be one man who will come to the firm decision, 
“T have nothing to gain from this world.” Free from 
attachment, sense of duty and obligations, he will have 
nothing to gain by acting in the world, nor will he have 
anything to lose by not acting in the world. He will have 
more peace of mind only when he betakes himself away 
from all activities. _Naishkarmya applies only to such 
people. They abstain from activities not because of lazi- 
ness or raga and dwesha, but because they have nothing to 
gain from activities. They will be content only with sit- 
ting and meditating. The actionlessness of such people 
is called naishkarmya. So Krishna says: ‘Don’t think, 
Arjuna, that by merely refusing to act, you are attaining 
naishkarmya because your refusal comes out of raga- 
dwesha. Only the actionlessness of people in whom the 
peace of mind is concomitant with refusal to act, is called 
naishkarmya. Their naishkarmya is only the outward 
manifestation of an essential state of consciousness behind 
it; “Iam verily Brahman, always pure, perfect and blissful.” 
So their innate tendency to act must have snapped. They 
have no more sraddha (interest) in action. 


“In you the clinging has not gone. An hour ago, 
you came here ready to kill all the Kauravas. Meeting 
with insurmountable obstacles in the forms of Bhishma 
and Drona, you have got a dwesha for fighting with them. 
Can you, who is not rid of raga-dwesha, attain naishkarmya? 
Do that very act for which you have a dwesha now, as a 
‘karma yogi and get over your raga, dwesha and bhaya (fear). 
Naishkarmya is the effect of doing karma asa karma yogi. 
And you say, you prefer the life of a sannyasin, begging 
alms, to killing Bhishma and Drona. Do you know what 
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sannyasa is? True sannyasa is renouncing your sankalpas, 
asa, desires, thoughts, etc. and not mere physical poss- 
essions. Have you got over your sariraabhimana (attach- 
ment to the body), body consciousness, and intellect 
consciousness? A sannyasin ought not to have any cling- 
ing to name, popularity and fame. He must be the 
humblest being in the world; not even that, he must be 
a non-entity. Real sannyasais inthe mind. With your 
mind full of raga-dwesha, you cannot attain anything by 
merely taking on external sannysa. If you go to the forest, 
even there you will be thinking of the things that you 
have left behind. You will be thinking of Yudhishthira 
and others and worrying about them. You will be wonder- 
ing what turn the war has taken. You will not gain any- 
thing by assuming such a sannyasa.” 

Sankaracharya says in the beginning of his Gita 
Bhashya: 

‘‘Gita sastra contains the quintessence of all the 
essences that are contained in the Vedas. To understand 
the fatva contained in it is difficult but not impossible. 
Many pundits, in trying to go into the mere meanings of 
words, vachyartha, have lost the essence, tatvartha. Before 
they come to the end of the Gita, they contradict their 
own interpretation of the former chapters (portions). So 
I am undertaking to interpret the Gita in a discriminative 
way, to make it understood by people who have viveka— 
discriminative intellect.” 


The context of Sankara’s introduction to the Gita will 
be clear from the meaning of the next sloka: 


a fe afar erat sig faseanaa | 
es C ¢ ADA od 
wad Ga: FH Aa: THAT: | 
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Na hi kaschit kshanamapi jaatu tishthatyakarmakrit, 
Kaaryate hyavasah karma sarvah prakritijarigunaih. 


“There is not a single human being in the world who 
can remain without karma even for a second, for everyone 
is made to act (compelled to act) by the qualities born of 
one’s nature.” 

What is karma (act)? 


Many pundits have interpreted it as vaidika karma, | 
ritualistic action. The sloka would then mean: “‘you can- 
not remain even for a short while without performing 
rituals.” It cannot beso. Karma here does not mean 
either working with karmendriya alone like walking, 
eating, etc. or ritualistic actions. | Vedanta does not dis- 
tinguish between secular actions and ritualistic actions, 
for the content or the propelling force behind both of 
them is raga and dwesha. Here, karma means any move- 
ment, vibration, chalana, in the body or mind. You are all 
sitting and listening to me, apparently inactive. But you 
are breathing, your ears carry the sound to the brain, there 
is a corresponding thought in you, which is a movement 
in the consciousness within. These are all actions. Even 
‘thinking’ according to the Gita, is an action. Krishna 
says: ““You cannot remain even for a fraction of a second 
without action.” (Kshana is even less than a second, it is 
the time taken for the breaking of a leaf or twig, i.e. the 
interval during which there is a sound of breaking.) Why 
is it you cannot remain inactive? For, you are forced to 


act by the qualities born of your own nature, prakriti, 
_swabhava. 


Our actions are governed by our innate character. 
There are three gunas operating, which determine our 
character. They are satwa guna, rajo guna and tamo guna. 

. *19 
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(1) Tamo guna: Characteristics of people having a 
predominance of tamo guna are sloth, slumber and lazi- 
ness. They get up late in the morning, go about their 
work with no enthusiasm. They are very slow to grasp 
anything. If at all they have interest in anything, it is in 
such time-killing activities as playing cards, gambling, 
etc. They are the Jowest type of men. 

(2) Rajo guna: The essential feature of rajo guna 
is activity. Those who think that their sukha depends 
upon the things that they can get through their activities, 
are called rajogunatmikah (people of rajoguna). They fret 
and fume like rats caughtinatrap. “I must do this, I 
must do that” etc. They are caught up in activity to such 
an extent that they have no time to turn Godward. Even 
if you talk Vedanta to them, they may hear it, understand 
it, but still the rajo guna element is so strong in them that 
it will drag them back to activity. They require a good 
amount of sleep because of the exhaustion in moving 
about here and there. Finally, having no time to think 
of God, they come to the end of their lives, me me kritah 
Kaalavrikena neetah, caught as a lamb by the Kala-wolf. 


(3) Satva guna: Whenever there is necessity to act 
physically, people of satva guna will act. They can dis- 
cern and discriminate what to do and what not to do. 
Being almost free of raga-dwesha they will have perspicuity 
and intellectual keenness. Because of this they know 
what to do; when and how to do it. Anything they under- 
take will be a success. They will be entering into the 
minimum possible activity required for the maintenance 
of ‘the body. The rest of the time they will devote to 
studying Vedanta and the higher sciences. Having a clear 
intellect, they will be efficient in their work and have 
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enough spare time to meditate and do sadhana to attain 
mukti. They won’t sleep much, for they do not waste 
their energy in useless activity. But even satvik nature can 
bind you. Daily, for the past few days you have come 
here. Why? You have the desire to hear Vedanta. It is 
a satvik desire, no doubt, and better than rajasik or tamasik 
desires. In fact this satvik desire will be like a thorn that 
removes the other thorns, the rajasik and tamasik desires. 
But satvik nature also binds you. It binds you with a 
golden chain, whereas rajas and tamas bind you with 
copper and steel chains respectively. Buta chain isa 
chain. So you have to go even beyond satva guna. There 
are many pundits who are intellectually masters of 
Vedanta and the scriptures, yet they are nowhere near 
mukti, because they do not do real manana and nididhyasana 
(meditation). They do not engage in vichara. They are 
content with satva guna and do not. realise that they must 
transcend even satva guna in order to reach the Infinite 
Reality. Through satva we have to know the real tatva 
and for attaining the Supreme we must throw away even 
the satva and directly proceed there. 


Krishna says: ‘‘We are bound absolutely by the 
three gunas. The capacity to think and be our original 
selves is almost clouded by the force of the three gunas.” 


- How to get over these gunas? Krishna says in a later 
chapter: 


eat Bar goeit aa ara awe | 
Aaa Y qt AaTAal arfea J UI 


Daivee hyeshaa gunamayee mama maayaa duratyayaa 
_ Maameva ye prapadyante maayaametaam taranti te. 
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“Those who take refuge in Me, the Infinite Reality, 
alone can cross over this maya created by gunas.” 

Krishna, in the next two slokas of the third chapter’ 
points out the difference between: 

(i) the apparent actionlessness of a man who out- 
wardly keeps quiet but gives full freedom to his desire- 
filled mind to wander about as it likes; and 

(ii) the real actionlessness of a man, who though 
outwardly working on in the world as any other man, has 
his senses and mind under firm control. 

The slokas are very important and should be care- 
fully studied and understood._ 

The first one says: 

Bursa daa a AA AAA AR | 
 sfrgarat aera Beara: & Sead II 
Karmendriyani samyamya ya aaste manasaa smaran, 
Indriyaarthaan vimoodhaatmaa mithyaachaarah sa uchyate. 

“A man restraining his karmendriyas (organs of 
action) and allowing his jnanendriyas (organs of perception) 
to wander, is called a hypocrite, mithyacharah.”’ 

Karmendriyas are the two legs, two hands, mouth and 
the organs ofexcretion. All our activities can be only 
through our karmendriyas. |The karmendriyas do not pull 
us out. It is the sense organs—the eyes, the ear, the 
nose, the skin and the tongue—which pull us out. It is 
through the sense organs that we understand the world. 
Mind is having sukha and dukkha only through the sense 
organs. It is the sense organs, which are to be controlled 
and not the karmendriyas. Ifyou go to acinema or 
a cremation ground the pain to the legs is the same. It is 
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only the mind that gets sukha or dukkha coming through 
the sense organs which sensed the cinema or the cre- 
mation. If, restraining the karimendriyas, you think about 
the objects of the senses, you are a hypocrite. 


A husband scolds his wife and the latter decides not 
to take food; the whole day she dwells upon the words 
which the husband uttered and which pained her. Though 
apparently inactive, her mind is thinking, her eyes are 
seeing and her ears and other sense organs are functioning. 
She, according to Krishna, is a hypocrite. 


There is a beautiful story given in the Mahabharata ~ 
illustrating this point. One Brahmin, Gautama, betook 
himself to the jungles and started doing intense tapas. 
He had restrained his karmendriyas but not this jnanendri- 
yas. He had not taken care of his old parents, but had 
come to the jungles to do tapas. Repeating mantras crores 
and crores of times, he had attained some sort of mental 
concentration and powers. At noon each day he used to 
go to the nearby village and have his bhiksha. 


One day, when he was on his way for bhiksha, he sat 
ona stone by the wayside. A crane was sittingon a 
branch of the tree just above his head. It passed excreta 
which fell on Gautama’s head. Having a wrong sense of 
what is real purity, he thought he was polluted. He look- 
ed up with intense anger at the crane. Now, he had at- 
tained a measure of one-pointedness by his tapas. A mind 
which is focussed will have some power. Such tapas 
when misdirected is useless. Yet you get some power, 
though it will not give you santi, peace of mind. When 


- Gautama looked up at the crane, it was burnt to ashes by 


the power of his anger. Seeing that, he was praising 
himself for his power; yet, at the same time there came in 
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him a taint of pity. Hethought: ‘‘Poor creature, it did 
not know what it was doing. Have I done the right 
thing?” 

He then got up and started again for the village. The 
first house he came to was one Anasuya’s house. She 
was the wife of Atri Maharshi. He stood in front of the 
house and said: bhavati bhiksham dehi: O lady of the 
house, give me bhiksha, food. 


Just then Anasuya’s husband entered the house. He 
had been out and was tired, hungry and thirsty. What 
was Anasuya’s duty? Her first duty was to her husband 
and children. She wasa great karma yogi. She gave 
water to her husband for his ablutions, gave him a seat 
and served him food. While he was taking food, Gau- 
tama was standing outside and watching. He was very 
angry, thinking: “I, a great tapasvi and a Brahmin 
Brahmachari is standing here. This woman is not respect- 
ing me properly. Is her husband a greater rishi than me, 
that she serves him first?” He was just about to curse 
her, when Anasuya called out from within the house: “O 
Gautama, do not think Anasuya is a crane.” 

The moment Gautama heard it, he was wonderstruck. 
‘‘What is this? The crane was burnt by my cursea mile 
away. This woman could not have seenit. Not only 
that, how could she ever understand what thoughts were 
within me and that I was going to curse her? What is 
this power in her that not even I have attained by my 
tapas?’ He prostrated in front of Anasuya and said: “‘O 
Mother, please pardon me. I have done wrong.’ Ana- 
suya said: “‘Alright, my son. After serving my husband 
I will come and talk to you.” After her husband had 
taken his food, she served Gautama with food, Then 
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Gautama said: ‘What is the wonderful power you have? 
You are just an ordinary house-wife working in the}kit- 
chen and attending to your husband and children. How 
have you attained this wonderful power?” Anasuya re- 
plied: ‘‘O Gautama, you restrained the karmendriyas but 
not the jnanendriyas. The crane’s excreta fell on you; the 
notion that you had been polluted went to your mind and 
you cursed it. Then you came here for food. Since you 
did not get food in time you were angry and were about 
to curse me. The reason was you had no control over 
your hunger. What good can you attain by restraining | 
your karmendriyas without controlling the jnanendriyas? 
Besides, you did not do your duty to your parents. 
“So restrain your jnanendriyas, and let the karmendri- 
yas work on. Be a karma yogi. Do your duty to your 
parents. This is the way to proceed towards mukti. 


*T have attained mukti in the kitchen, in my house, 
while doing my duty as karma yoga as it is the indispens- 
able step for purification. I have not read many scriptures 
and texts, nor have [had gurukula vasa (apprenticeship 
with a teacher). So if you want to learn more of Vedanta, 
go to Dharma Vvadha. He is a butcher in Mithila Rajya. 
He will teach you practical Vedanta more clearly.” 


Gautama reached Mithila after two days of 
walking. He was going through a lane when Dharma 
Vyadha, whose shop was in that lane, called out: “‘Are 
you not Gautama? Has not Anasuya sent you? Iam 
just now engaged in my work. Wait for some time. Then 
I shall close the shop and take you to my home.” Gau- 
tama was greatly surprised at this. After some time 
Dharma Vyadha closed his shop and took Gautama to 
his home. There, he gave food to his aged parents first. 
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Then he gave a seat to Gautama and fed him. Only then 
did he take food himself. Later he gave out to Gautama 
the technique of karma yoga, citing how he himself, even 
though a butcher, had attained jivanmukti by adopting 
karma yoga as the indispensable first step. 


Gautama went back to his parents, looked after them 
properly. Purifying himself through karma yoga, he per- 
fected jnana and became a mukta later. 


Thus the restraining of jnanendriyas is the primary thing 
in religion. The present-day religion has degraded into a 
form in which we restrain our karmendriyas and not the 
jnanendriyas. We put on so much of vibhuti or chandan on 
our forehead and go to temples and think we are reli- 
gious. But can you control your passions and desires? If 
you had been seeing four cinemas per month, are you able 
to reduce it to two, one or none? Are you able to go 
without the early morning coffee for one day? Are you 
able to extricate yourself from the bad habits to which 
you are accustomed? Religion starts here in eating, 
drinking, seeing cinemas, hearing music etc. Have control 
over the indriyas. If you do so, the mind will not be dis- 
turbed. It will not be acted upon and tossed about by 
the panchendrivas. You can start meditating and reach 
God. On the other hand, the mind of one who has not 
had any indriya niyamana (controlling of sense organs) 
will be dragged out by his senses. He cannot attain God. 
Not only that, he cannot have a proper secular life even. 
Be a master of your indriyas and not their abject slave. 
This is the science and technique of Vedanta. 
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afeatezartt waar eras | 
miftza: salt ser: a fafeeat Il 


Yastvindriyaani manasaa niyamyaarabhaterjuna, 
Karmendriyaih karmayogam asaktah sa visishyate. 


‘Restraining your sense organs by the mind, act with 
the karmendriyas. When the sense organs attract the mind, 
control them then.’”? There is a beautiful s/oka in the 
second chapter, which describes how the sense organs act: 


staat fe axat aaaisafadiad | 
dae arf sat agatatarre It 


Indriyaanaam hi charataam yanmanonuvidheeyate, 
Tadasya harati prajnaam vaayurnaavamivaambhasi. 


“The mind, following the wandering sense organs, 
carries away (or destroys) the discrimination of a person, 
just as a strong breeze carries away a boat on water.”’ 

The nature of the sense organs is such that they al- 
ways go out, issue forth. Even if the mind goes after one 
sense organ, it is sufficiently strong to spoil the mind. 
Say, your friends are gambling ona Sunday. You are 
slightly interested and you just go and watch. Your 
friends ask you to join, but you refuse. After some per- 
suasion you join them and lose ten rupees you had with 
you. Your friends tell youthat you will recover that and 
something more also, if you continue to play. As you 
are keen on recovering the ten rupees, you are easily per- 
suaded and you again Jose another twenty-five rupees. 
Then you come away with added regret. 


26* 
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Adi Sankaracharya was walking through the road one 
day when he saw a kite flying with a piece of bone, chased 
by a number of crows. The kite was dodging the crows 
from tree to tree, but at last it got exhausted and dropped 
the bone. The moment it dropped the bone, the crows stop- 
ped chasing it and went after the bone. Sankaracharya 
seeing all this, prostrated before the kite and said: “‘You 
are my guru, for you have taught me a lesson. As long as 
1 have even a kaupin (loin cloth), there will be somebody 
trying to snatch itaway. If I have a rupee, there will be 
many parasites trying to get it. You have taught me 
that the way to peace is sarvasankalpa-tyaga (renouncing 
all thoughts) and sarvavastu-parityaga (renouncing all 
worldly possessions). I have also to throw away all de- 
sires of the world, if lam to attain mukti.”? Vedantins 
have been keen observers of the world and have been 
learning from it. When the kite was after its palate, the 
crows were after the kite, in hot pursuit. When it drop- 
ped the bone and its desire too along with it, the crows 
parted. 


In Vivekachudamani, Sankara says in a beautiful sloka 
how going aftereven one sense organ, brings about 
bondage and even death: 


Teaeh: Taha Ta TaaATy: MATS: | 
PUUTATTIA TT a: Tasaa: FR 
Sabdaadibhih panchabhireva pancha 
Panchatvamaapuh svagunenabaddhaah, 


Kurangamaatanga patangameena- 
bhringaa narah panchabhiranchitah kim. 
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A musk deer, kuranga, is caught by a hunter playing 
on a special bamboo flute; hearing the melody it forgets 
itself and remains absorbed in it. The music is heard by 
the ears and this brings about its doom, for the deer is 
then shot or caught alive. 


Maatanga means an elephant. If a wild elephant is 
to be caught, usually a pit is dug and is covered by 
bamboos and branches of trees. Very near the pit a female 
elephant is tied. The elephant gets great pleasure by 
Sparsa, touching the female elephant. While seeking the 
pleasure of touch, it falls into the pit and is caught. Here - 
the sense organ which brings about the capture of the 
elephant is the skin. 


Patanga—Small insects always fly around a brilliant 
light. They mistake the light for food and, because of 
the heat emanating from the light, they die. Here they 
are brought to.their doom by the sense organ, eye. 


Meena—Fish gets caught when, without thinking, it 
bites the worm dangling from the angle. It goes after the 
tongue to catch its prey and is caught in turn, 


Bhringa—Black beetles go from flower to flower. They 
go after their nose, to the flowers emanating fragrance, 
as there must be honey in them. But some of the flowers 
give out such a powerful fragrance that they become 
unconscious while drinking the nectar and so fall down 
and die. 

All of these species, each going after one sense organ, 
_ court their own death or bondage; what to say of the fate 
of man, in whom all the five sense organs are fully deve- 
loped and who goes after all of them! We have, thérefore, 
to restrain all our sense organs. Restraining of the sense 


e 
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organs is religion in practice. Ifa man does pooja and 
japa but does not control his sense organs, he is a hypo- 
crite. The present birth-control methods show our de- 
pravity. Those who use them will lose all their vitality 
and shatter their nervous system. Instead, our controlling 
capacity is the trait to be developed. 


Absolute stoppage, nigraha, of any sense pleasure is 
not advised, but only niyamana or control. Nobody says 
‘do not take food’, but ‘do not be after food’. In short, 
adopt a golden mean. In a later chapter, Krishna says: 


— 23 
THEA FHA BAG | 
FRAMANTA Ait Hat TET Il 
Yuktaahaaravihaarasya yuktacheshtasya karmasu, 
Yuktasvapnaavabodhasya yogo bhavathi dukkhahaa., 
Follow the golden middle path in everything. Be 
moderate in eating, drinking, sleeping, keeping awake 
and in enjoying the pleasures of the senses. You need 
not deny yourself the pleasures of the senses completely, 
but anything in excess is harmful, not only for spiritual 


advancement, but even for success in material life. A life 
of moderation is the real, fruitful life. 


You may play cards or go to a cinema, but you 
should be able to get up and go away even when you are 
engrossed in the picture. You should be the master and 
not the slave of your senses. 


While Swami Vivekananda was in Alwar (Rajasthan), 
a very old man approached him and wanted him to give 
advice on realisation. The Swamiji rebuked him and 
sent him away. Others who were there asked Swamiji 
as to the reason why he did such a thing. Swamiji replied: 
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**He was all along after vishayas (sense pleasures). Now 
what has he got to forsake to attain mukti? He must have 
something to forsake. I gave hima shock treatment so 
that he might start thinking and, if not in this birth, he 
may improve at least in his next.” 


Thus, control now, when you have something to con- 
trol. Give up the clinging to the pleasures of the senses 
now, when you have it, because you cannot give it up 
later when you have lost the capacity for enjoying it. 


Bhagawan says further: 
Fad Fe HA A BA TTA MHA: | 
atari ac a sfeeteto: I 


Niyatam kuru karma tvam karma jyaayo hyakarmanah, 
Sareerayaatraapi cha te na prasidhyedakarmanah. 

“Do your bounden, niyatam,; duty asa karma yogi. 
Acting thus is better than inactivity. You cannot even 
live for a short while if you are completely and literally 
inactive.” 


Here niyata means swabhava niyata or prakriti niyata 
(according to the innate nature and mental make-up). 
Whatever work you do in accordance with your nature 
and mental make-up is niyata karma. It does not mean 
the work that your father was doing. Nor does it mean 
jati karma or jati dharma (actions pertaining to one’s caste) 
as misinterpreted by the orthodox people believing in 
rituals. If you interpret it so, suppose you are a Brahmin, 
you have to daily perform ahuti, homa, etc. Further, ac- 
cording to smriti, one (especially a Brahmin) working for 
a mlechchha i.é. a foreigner. isa jatibhrashta (owtcaste) 
having no scope for mukti. If you are going to take this 
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interpretation, then you must observe the ‘‘Do’s” and 
‘““Don’ts”’ of it strictly and literally and not simply when 
it suits you to do so. 


We have no need for such dharma. In spite of what- 
ever work we are engaged in, if we know what Vedanta is 
and regulate ourselves Vedantically, we can throw away 
all ‘‘Do’s’”’ and ‘‘Don’ts.”” The ‘“Do’s’’ and “‘Don’ts”’ are 
only for those people who are unable to regulate them- 
selves in their worldly conduct, by excelling in ethics 
and purity. 

Krishna says: 


TTT WS ATA AUT AS | 
Az a BIA Aleta ar wa: Il 


Sarvadharmaan parityajya maamekam saranam vraja, 
Aham tvaa sarvapaapebhhyo mekshayishyami ma suchah. 


**Throw away all dharmas, “‘Do’s” and ‘“‘Don’ts” and 
take refuge in Me, the Infinite Self, seated within you as 
your own Soul.”’ 

So, do the work in which you are engaged, as best as 
possible, with a spirit of detachment to the result. Do 
not complain about your circumstances and surroundings. 
They have been ordered by your past karmas. Instead of 
complaining, change your attitude towards that very 
work you find mental pain in doing. 

Till today you were thinking: ‘I am working in this 
office because I have no other go. I need money. I receive 
a salary to support my family.” But from now on 
your attitude must-be: “‘In this Infinite Machine called the 
world, Iam one cog. Somebody or other is going to bene- 
fit by my work. Whether I work in this office or another, 
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when [I look at it from the Infinite Angle, it is all for the 
world. So let me do my work properly, without attach- 
ment to the result.” If you work so, with a clear and 
clean mind, without raga-dwesha, understand that that 
Divine Expression will be in your work. Krishna says in 
another place: 


ma: Safran 44 eae ay 
aaa aa fate arala area: | 


Yatah pravrittirbhootaanaam yena sarvamidam tatam, 
Svakarmanaa tamabhyarchya siddhim vindati maanavah. 


*‘The Infinite Power from which everything has ema- 
nated is within, without, is permeating and transcending 
everything. Man attains perfection by worshipping that 
power, through doing his own duty as karma yoga.’ The 
capacity of the karmendriyas to work, the mind to feel and 
the intellect to think are all expressions of that Infinite 
Power, Brahman. Not only that, since the Infinite Power 
is everywhere, it is also in everyone whom you come in 
contact with, in also the very process of doing your karma. 
So, doing the work without raga, dwesha, attachment to 
the fruit, is really sarveswara pooja (worship of the Infinite). 
It is not only in the temple, yajnasala or yagasala that you 
can do pooja, but you can worship the Infinite by your 
actions in the house, market place or in the office, wherever 
you may be. Bring about the inner change in whatever 
work you may be doing. The potential force of our past 
karmas brings about the circumstances in which we are 
‘placed in this life. Our very nature, svabhava, is regulated 
and controlled by the unspent force of our past actions. 
So, be in it and yet, try to be out of it through karma yoga. 
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“So Arjuna,” Krishna says, “your nature has been 
moulded by your past karmas. You are a Kshatriya (one 
belonging to the warrior race) out and out. So the action 
you are best fitted for is fighting for a righteous cause. It 
is your niyata karma (bounden duty). So do the very 
karma you are best fitted for asa karma yogi. Do not 
think that youcan have jnana if yourun away from action. 
Your svabhava niyatam karma (action according to one’s 
nature) is not only better than inaction, but it can also 
lead you to mukti, Moksha, if done as karma yoga. You 
will have no sin coming from it.”’ 


AMAA, FHONAT BSA BAHIA: | 
tio o N = 
a HA HledaA THAR: AAT | 
Yajnaarthaat karmanonyatra lokoyam karmabandhanah, 
Tadartham karma Kaunteya muktasangah samaachara. 
You will not be able to maintain your body (life) 
even for a short time, if you are completely, literally, in- 
active. Not physical activity alone, but any movement, 
chalana, is action. Thoughts being movements on the 
consciousness, even thinking is action. So, strictly speak- 
ing, you should not even think. Real jnana is committing 
' suicide of the mind, for once the mind (i.e. flow of 


thoughts) is annihilated, you are directly face to face with 
\ Pure Consciousness, Sachchidananda. 


There is a sloka in Yogavasistha: 


AAMAS Aal Acta Alea: | 
Hal aaa Halse (Ee aaeT | 


Manasobhyudayo naaso manonaaso mahodayah, 
Jnamano naasamabhyeti manojnasya hi srinkhalaa. 


KARMA YOGA—II 161 


“‘The very coming into existence of the mind is real 
destruction, for along with the mind sukha and dukkha 
also come and we are ever agitated and tossed about 
by our emotions and thoughts. The real glory is in killing 
the mind, manonasa. 


*‘The chain that binds us is ajnana (ignorance). ° 
The links of this chain can be broken through samabhava 
and karma yoga. The mind will then be less agitated. 
Such a mind alone can meditate and attain mukti. A 
jnani’s mind dies. 

“So, Arjuna, instead of committing suicide of the 
body by complete inactivity, use the body as an instrument 
for evolution. With the body alone can you do your 
dharma, karma yoga, and'through this alone can you attain 
Moksha.”’ 


awa: Add HA BA AAA | 
AeA MAH WAT TEA I 


Tasmaadasaktah satatam kaaryam karma samaachara, 


Asakto hyaacharankarma paramaapnoti poorushah. 


“So Arjuna, do your duty that you might even other- 
wise have performed. You did not invite the fight. It was 
forced upon you. Your duty asa kshatriya is to protect 
dharma and destroy adharma, from whatever source it 
emanates. Here the source of adharma is your own cousin 
and his brothers and in fighting against them you will 
have to kill some of your near and dear ones. But you 
should not try to avoid it because it is distasteful. You 

‘should not leave the present sphere of activity because it 
is an unpleasant one and seems to be full of defects. 


Remaining in it, simply change the colour of your actions 
. 21° 
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by changing your attitude towards them. Whatever actions 
come your way, whatever duties you have to perform, do 
them to the best of your ability, without attachment 
(either to the result of the action or to your body, mind 
and ego). Any individual who can thus perform his actions 
without attachment, sakti, can definitely reach the 
Supreme. 


AMIGA: AIT BA HA FATA | 
Tasmadasaktah satatam karyam karma samachara 


Whenever you have any doubt, this is the mantra for 
you. Have samabhava, go beyond sukha, dukkha, Rid your- 
self of raga, dwesha, attachment and selfishness. Do the 
work before you, the best way you can, and be detached 
from the result. Be honest in all your dealings. Do not 
be afraid of anyone. Even if it costs you your job, do 
not resort to falsehood. Even supposing that by being 
honest you lose your job, be absolutely certain that a 


better job is waiting, extending its hands to you. Bhagavan 
himself assures you: 


ana Fe area area Be 
a fe searmepfad quid aa Tea I 


Partha naiveha naamutra vinaasastasya vidyate 
Na hi kalyaanakritkaschit durgatim taata gachchhati. 


‘‘A man who goes through the right and noble path 
will never come to any difficulty, nor has he any peril 
here in this world or hereafter.”’ 


fas wate ware aarerea fareaie | 
ada Saas aA aR: SORA II 
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Kshipram bhavanti dharmaatma 
sasvachchhaantim nigachchhati, 
Kaunteya pratijaaneehi 
na me bhaktah pranasyati. 


‘“My real bhakta will never perish. A man truly 
devoted to me, the Infinite Self, will‘never perish. More- 
over, he will become a noble soul immediately and attain 
that permanent peace at once.”’ 


Whenever you have any doubt, you need not go run- 
ning here and there asking for other peoples’ advice. Just . 
keep quiet. Your heart will advise you. What it says 
may not seem to you the correct thing at the moment. 


But act upon it. Subsequent events will justify your 
action. Kalidasa says: 


Gat fe AeeIAT aGTY TATA HLOTITTA: | 
Sataam hi sandehapatheshu vastushu 


pramanamaantahkaranapravrittayah. 


“Noble and meritorious people, when they have any 
doubts about anything, do not consult books or other 
people. They consult their own Within. | Whatever 
indication comes from their own inner being, will be 
the right answer and remedy.”’ 


This is how great people act. This is how each and 
every Sanatana Dharmi should act. 


Thus when Krishna pointed out the path of karma 
yoga, Arjuna wantsto ask him whether anyone in the 
' world has actually attained mukti without relinquishing 
activity, by doing karma yoga. Krishna senseg, this 
question in the mind of Arjuna and answers: 
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maa fe date enfra sae: | 
aeverait qe aHele II 


Karmanaiva hi samsiddhim assthitaa Janakaadayah, 
Lokasamgrahamevaapi sampasyan kartumarhasi. 


‘Arjuna, King Janaka and others like him, who 
had much heavier responsibilities than you are having 
attained mukti without relinquishing activity. Doing 
their duties as karmayogis they attained the Supreme. 
Even if you look from the point of view of Jokasamgraha 
(good of the world), you should keep on acting in the 
world as a karma yogi. - 

Lokasamgraha is not something that is the sole con- 
cern of politicians and the government. Each and every- 
one can do his bit. How? If you are a perfect karma 
yogi, equipoised in samabhava, you become a symbol, 
example for others to emulate. That way you can spread 
goodness around you. If you can win over one soul and 
turn him to the path of mukii, then you are doing the 
greatest lokasamgraha. 


When you start on this path, relatives and friends may 
criticise you, ridicule youand may try to pull you back to 
the old level. Everyone around you may try to make you 
the old fool again. But be firm. Once they realise. that 
you are really sincere and serious, they will slowly start 
imitating you. Gradually they will also evolve. This is 
the greatest good you can do to the world. Krishna tells 
Arjuna: ‘Even supposing you have no desire to do karma 
and have nothing to gain by engaging in action, if you 
consider fhe welfare (well-being) of the masses, you must 
go on acting in the world”, for: 
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RA AMAIA Fa: | 
a AAA Hed weed Il 


Yadyadaacharati sreshthastattadevetaro janah, 
Sa yatpramaanam kurute lokastadanuvartate. 


“What a man of greatness and nobility does, the 
lesser men will also do; they imitate him.”’ They will take 
him to be an example for them to emulate. When a man 
has come into prominence and is respected and adored by 
the people, the masses will not care to analyse and in- © 
quire into his actions to see whether he has acted rightly 
or wrongly. They will blindly imitate him. “Oh Arjuna, 
you are a prince, noted for your chivalry, courage and 
skill in archery. People look up to you as an exampleto 
be followed. If you run away now, what will the people 
think? They will not understand your change of heart, 
but mistaking it to be cowardice, will themselves be de- 
moralised and will run away from the battlefield. Will 
that be lokasamgraha (good of the world)? You are so 
placed that whatever you set up as the standard will be 
followed by the people. It is your duty now to set up 
the right example. Fight on as a karma yogi with samabhava 
and detachment. Teach them karma yoga theoretically 
and practically by your actions.” 


This advice of Krishna applies not only to Arjuna, 
but to each and every one of us. Each of us is looked 
up to by someone or other. If you are a father or mother, 
the children look up to you. If you area master, the 
servant looks up to you.. You havea duty not agnly to 
yourself but to those around youalso. You must ac} in 
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the world in such a way that you set an example for 
those around you to follow. 


You can see how people set either good or bad ex- 
amples, by a number of incidents in your daily life. 


If the officer in charge of a department comes to the 
office at 11:00 a. m. every day, you can be sure that the 
staff gets there not a minute earlier than 10°55. If the 
officer leaves at 3°00 p. m., the office is empty at 3°05. 


If the head of a family spends his time playing cards, 
is it any wonder that the children excel at cards and 
gambling, rather than in their studies? Every father and 
mother want their children to study well and become ex- 
cellent in every field. But how many of them realise that 
they themselves are to blame if the children do not turn 
out well?) When the mother spends all her time in idle 
gossip neglecting even her household duties, when 
the father wastes his time playing cards, gambling and in 
such other activities and when both of them dislike in- 
tensely being ‘bothered’ by their children, how can the 
children learn good habits? How can they expect the 
children to be studious when the parents have 
poor reading habits?—the mother confining her ‘reading’ 
to some cheap magazines, and the father to his daily 
newspaper? Is it not the responsibility of every father 
and mother to set good examples to their children by 
their very- behaviour? Be ethically perfect. Cultivate 
good habits. Utilise your spare time in reading good 
books on Vedanta and religion. Spend some time each 
day teaching your children the fundamentals of our 
Sanatana Dharma and telling puranic stories to illustrate 
your point. Let your very life be a lesson to the children 
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on Vedanta. If you do that, you will be radiating ananda 
and joy around you and the children will start imbibing 
your good qualities. You will then see that not only do 
your children become very good, but your own spiritual 
development will be very rapid. 


The same applies in a wider sense to the national and 
political fields. Mahatma Gandhi, who lived for truth 
and non-violence, could lift up a whole nation from 
lethargy and disunity, and cut asunder its bondage of 
ignominious slavery. Could he have done that if he had 
not lived what he preached? His very life was a dedica- — 
tion to the cause and people were not slow to follow him 
with enthusiasm. If there are a dozen such great people 
in acountry, that country will be a veritable paradise, 
for the people cannot but admire and follow their 


examples. , 
areal Fala ada farearaary | 


Abhito Brahmanirvaanam vartate viditatmanaam. 


Their perfection and jnana will be overflowing around 
them. 

There is none in the world who does not want to 
improve. Goodness, as I have repeatedly stressed, is as 
contagious as badness. : 


Thus, whether you are a politician holding sway over 
the whole nation, or just an ordinary citizen with only 
your children looking up to you, whether you are the 
mightiest or the humblest, you still can do the greatest 
good to the world by being a true karma yogi. Without 
trying to be a leader of the people, you will, by your very 
nature, draw people to you. By leading such a pure life 
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of karma yoga, you will not only be progressing rapidly 
towards mukti, but unconsciously you will lead others on 


to the same path. Krishna then cites his own example to 
illustrate this point. 


aA Wath ade fay aay fz | 
UAT Fd Tq a HAN | 


Na me Paarthaasti kartavyam trishu lokeshu kinchana, 
Naanavaaptamavaaptavyam varta eva cha karmani. 


‘‘Arjuna, take my own example. I have not an iota 
of duty to be performed. Nog is there anything unattain- 
ed that should be attained by me. Yet I engage myself 
in action. I have the supreme ananda emanating from 
my inner personality. I have completely left off the 
notion that Iam the body, mind and intellect and Iam 
seated firmly on the sakshi. I have no kartavya (duty) to 
be performed, for duty will arise only if [look at the 
world with a sense of duality. Seated in the great glory 
of Satchidananda, 1 am perfectly contended. The sense of 
duty comes only when you have something to attain from 
the world, through which you hope to derive some joy. 
I am beyond any duty, because I am Satchidananda swarupa 
myself. I have nothing to gain atall by engaging in 
action. Still I am doing work. Because, if I do not 
engage in action and just keep quiet, others around me, 
who look up to me as their leader, will also imitate me 
and keep quiet. They will not understand my inner 
attitude of perfect contentment but see only my inactivity 
and think that laziness is a virtue. They will blindly 
imitate me and cease to work. So Iam working just for 
the sake of those who look up to me for direction and 
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guidance. By acting as a karma yogi I am setting an 
example to them, following which they will progress 
towards Mukti. Since you are also a man of importance, 
held in great esteem by the people, you should also show 
them the correct way of life by being a karma yogi 
yourself.”’ 


These words show how Sri Krishna wanted the 
people to follow his advice and act as karma yogis in the 
world. Instead of taking his advice and following his 
footsteps, we are content installing his image on a pedestal 
and worshipping it. We think he is an avatara purusha and 
so deserves to be worshipped by us, but we never care to 
know how he wanted us to lead our life. Vedanta does 
not teach of special avataras (incarnations of God). It 
considers each and every one a veritable avatara. What we 
consider as avataras were all great realised souls. No one, 
whom we consider as an avatara, was considered so by his 
contemporaries. Krishna, whom we take to be an avatara, 
was not considered so in his times. In the 11th chapter of 
the Bhagawad Gita, Arjuna says: 


waft Aa Tay zee S HO S aaa eS aed) 
AMAA AeA TE AA TATaTA TOT arly Uh 
FAAS ATT ATA, 
CHISHAARY AAG TAT AMAA I 
Sakheti matvaa prasabham yaduktam 
he Krishna he Yaadava he sakheti, 


Ajaanataa mahimaanam tavedam 


sd 
mayaa pramaadaat pranayena vaapi, 
22° 
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Yachchaavahaasaarthamasatk ritosi 
vihaarasayyaasanabhojaneshu, 

Ekothavaapyachyuta tatsamaksham 
tatkshaamaye tvaamahamaprameyam. 


“O Krishna, hitherto I thought you were just a friend 
of mine. Without a proper understanding of your mahima 
(greatness), I have called you ‘‘O friend, O cow-herd” 
and so on. Out of ignorance or foolishness or on 
account of my excessive love for you, I have jokingly 
insulted you and disrespected you in so many ways while 
we were playing, sleeping, sitting and gossiping and 
while taking food together. How foolish I have been, 
not to have realised your gredtness?”’ Arjuna was about 
seventy years and Krishna about eighty years old at the 
time of the Mahabharata war. Yet, till then Arjuna who 
was the closest friend of Krishna had not understood him 
as a realised soul or as an avatara. The avatara theory is 
arecent one. Centuries after a great soul like Krishna 
or Sri Rama existed, people who were greatly impressed 
by stories of their greatness and purity, created a sort of 
halo around their names. Poets wrote epics about them 
emphasising their good qualites and omitting their bad 
ones, creating an impression in the minds of the people 
that they (the great souls about whom the epic is written) 
were not ordinary mortals, but veritable incarnations of 


God. It will not be surprising if, in another hundred 
years or two hundred years, Ramakrishna Paramahamsa 


and Ramana Maharshi are considered as avataras. Accord- 
ing to Vedanta, we are reducing their glory when we call 
great realised souls as avataras. For, an avatara is just an 
incarnation, manifestation of Brahman, whereas a realised 
soul having become one with Brahman is verily Brahman. 
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So, instead of doing pooja of Krishna and worship- 
ping him as an avatara, we would be doing a better pooja 
if we obey him and act as he directed us. Be like Krishna. 
Become a Krishna. 


You can find that the greatest glory of Krishna was 
that he never shed a single drop of tear throughout his 
life. Whatever happened to him or around him, he was 
always floating in ananda as cork floats on water. He 
lived as he preached. He gives us the assurance in the 
Bhagawad Gita that each and every one of us, by taking 
his advice, can become a true karma yogi and through 
karma yoga realise the Brahman. He says: 


Sa: Taal east (aie | 
FAFA BASS AAT | 


Iswarah sarvabhootaanaam hriddeserjuna tishthati, 

Bhraamayansarvabhootaani yantraaroodhaani maayayaa. 

“Do not think I am Jswara, for then you will be 
mistaking me for this body. I am notthe body. The 
Infinite Principle, the /swara in me, is also seated in the 
seat of consciousness of each and every being. He causes 
all beings to move as though mounted on a machine. A 
man may be working mechanically. He may not know it. 
But the power behind the mechanism is the Infinite 


Principle.” 


TA] AT Wes Bag Ue | 
Taare Alea VT TTT AAT II 


Tameyva saranam gachchha sarvabhaavena Bhaarata, 
Tat prasaadaat paraam saantim sthaanam praapsyasi sadsvatam. 
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“O Arjuna, recognise that One Principle, take refuge 
in Him, with all your being. By His grace (i. e. by the 
grace of the Iswara or soul seated in you) you will attain 
supreme peace, paraam saantim, and the permanent abode, 
sasvatam sthanam viz. Jivanmukti, Satchidananda. 

Krishna by living his teachings has shown us the way. 
He sustained with cheerfulness, and without the least 
regret, everything that life presented him. Even when he 
found that it was his imperative, unavoidable duty to kill 
his entire clan and thus put anend to the Yadava vamsa, 
he did that most unpleasant duty also with a smile. Live 
like Krishna. 


Be cheerful, be smiling always. Let not your smile 
be born out of a temporary satiation of the senses, but 
let it sprout out of the inner contentment, ananda. 


Outlive sukha and dukkha, have samabhava and cheer- 
fulness as your constant companions. You must be able 
to meet death cheerfully. You cannot die cheerfully 
unless you live cheerfully. Bea veritable Krishna! 


Chapter 10 
KARMA YOGA—III 


In philosophy the first and foremost thing as well 
as the last thing to be learnt is the same, viz: drik drisya 
viveka, that isthe real personality, the real perceiver in us. 
We think it is our body, mind, intellect and the ego put - 
together that is our real personality. But, behind the 
mind, body, intellect and ego, there is something else 
which is non-changing, non-moving. The moment we 
know that that is our real personality, that all other things 
of the world are subject to change and destruction, we 
have to leave the realm of body, mind and intellect and 
go to the witness, the perceiver within. 


The difficulty in this world is that people do not have 
drik drisya viveka—knowledge as to what is the perceiver 
and what is the perceived. Although the mind and the 
body function, behind these (the mind and body) there is 
something that supplies the power to them. That is the 
real perceiver. When anything happens to our body or 
mind, we think we are suffering. The idea “‘I am sick, l 
am blind, I am hurt, I am unhappy,” etc. are all born out 
of our identification with the body and mind. . When 
your body is sick, make an enquiry as to who is sick. 
- “Am I sick? No, the body is sick. Am I the body? No. 
I am not the body. The bodyis mine. [Iam That, 
which is the life behind the body, the possessof of the 
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body, the drik or perceiver within the body.’”? Thus we 
have to trace it within ourselves. 


All karmas (actions) we do are performed with the 
understanding that ‘I am the body, I am the mind and I 
am the intellect’. As long as this bodha remains, human 
beings are not going to come to a state where they can 
put a stop to these karmas and attain Mukti. When these 
three equipments are themselves subject to change and 
when all the things they come in contact with also are 
subject to change, how can we have peace that is non- 
changing, if we identify ourselves with these equipments? 


Sankara refers to this constantly recurring misunder- 
standing of mankind in the very opening statement of his 
Brahma Sutra Bhashya: 


aA Se Tee: sateen: sas 
festa: sttaaragiad eri agarat gar 
ECGCICIGULIHE 


Yushmat asmat  pratyayagocharayoh vishayavishayinoh 
tamah prakaasavat viruddhasvabhaavayoh  itaretarabhaava- 
anupapattau siddhaayaam, taddharmaanaamapi sutaraam 
itaretarabhaavaanupapatiih. 


What is the real ‘‘I’’ in you and what is objective to 
you? You think the world is objective and the subjective 
‘l’ is your body and mind. But the body, mind and in- 
tellect are as objective to you—the real “I’’, the real 
personality in you—as the world outside. Locate that 
personality and know it. When you know it, that being 
non-changing and permanent, you will remain there un- 
affected by the sukhas and dukkhas that the world may 
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offer you. Without knowing this, we think we are the 
body, mind etc. When the very thing which is having 
sukha or dukkha, i. e. the body and mind, are subject to 
change and are perishable, how can we have non-changing 
ananda? 


Krishna deals with this ignorance in manin the 
latter part of the third chapter in the Gita: 

sad: Peano gor: salfor aan: | 
BenRaaeral Hala Arad Il 

Prakriteh kriyamaanaani gunaih karmaani sarvasah, 

Ahankaaravimoodhaatmaa kartaahamiti manyate. 

The real “‘I’’, sakshi, is the inner personality. It 
can never associate itself with the body, mind and intellect. 
But man, in his ignorance, has a feeling as though it is 
associating with them .(body, mind and intellect) and so 
works in the world with this basic misunderstanding. All 
people in the world act because, in their body, mind and 
intellect there are three gunas operating, viz. satva, rajas 
and tamas. These gunas do not and cannot operate in the 
sakshi, the perceiver, the soul within, which is Pure Con- 
sciousness, unpolluted, untouched, untainted. The effect 
of the three gunas in the body, mind and intellect takes 
the form of terrible attachment—attachment to worldly 
things including the body, mind and intellect. Whenever 
you have success or failure in your worldly dealing, you 
will be affected by joy and sorrow. You will be tossed 
about by success and failure and the world will play with 
your emotions as a monkey-keeper plays with his monkey. 


As long as these three gunas remain in us, we will 
remain thus and suffer. Even satva guna binds us as-I have 


-_ 
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already pointed out earlier. The difference in the three 
gunas is their attachment to different things. A tamasik 
man is attached excessively to his body. He lives only 
to satisfy his bodily passions and desires. He is caught 
up in sleep, sloth and laziness. A rajasik man is attached 
to his body and mind. He is always engaged in feverish 
activity because he thinks by these activities he can gain 
worldly benefits and derive joy from them. Thus he is 
tied down by his activities. A satvik man is attached to 
his intellect more than to his body or mind. He is caught 
up by his attachment to his intellectual accomplishments. 
But attachment is attachment. He derives joy from read- 
ing books on philosophy and the higher sciences of life 
and analysing about them. ~ The satvik man is as much 
bound as a rajasik or tamasik man. He must transcend 
even his satvaguna if he aims at Mukti. That is why 
Vedanta . says: ‘‘Read me, understand me, and then throw 
me away. Realise, actualise by practising sadhana, what 
you have studied.” 


Not much of intellectual eminence is required for 
attaining Moksha. Just the knowledge that there is a non- 
decaying, undying principle in us which is not affected by 
sukha or dukkha and which is of the nature of Pure Con- 
sciousness, Pure Bliss, is enough for many people of 
ordinary intellect to turn inwards and realise the Soul. 
You may nave studied all the sastras and scriptures. Still 
you will be as much disgruntled and discontented as 
any other man of the world who has not even heard of 
the sastras, if you remain in theory itself, without 
practising it. 

Thus operated by these gunas a man identifies himself 
with the body, mind and intellect. This ajnana or avidya 
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which makes him think that his real personatity, the real 
‘Il’ is associating itself with his body, mind and intellect, 
keeps him bound in samsara sagara. ‘This ajnana creates 
in him the egoistic ahamkara, ‘I am the doer, Iam the 
enjoyer’. He takes pride that ‘I did this and I did that’, 
‘this is mine and that is mine’. Thus constantly harping 
on whatal!l he has done and what all he possesses, 
he meets his end, namely death—me me kritah kaala- 
vrikena neetah. Krishna continues: 


aeararg Hararal DHA: | 
ToT wry aded sft Ae A aa Il 


Tatwavittu mahaabaaho gunakarmavibhaagayoh, 
Gunaa guneshu vartanta iti matvaa na sajjate. 


A tatvavit or tatvajnani is one who knows that the non- 
changing principle underlying the changing phenomena 
of the external world and the principle underlying the 
changing phenomena of his body, mind and intellect are 
one andthe same. A fatvajnani having come to know 
that there is sucha non-changing principle in himself, 
must leave the ever-changing realms of body, mind and 
intellect and remain aloof in the inner personality. He 
knows that the gunas operate in the body-mind-intellect 
realm and that he is beyond them; that they do not affect 
his real personality in the least. Having this detached 
attitude, he is not bound by the actions of his body, mind 
and intellect. He, in the course of his dealings in the 
world, may have to display all sorts of emotions and 
reactions. He mayeven have to fight with people. But 
- in all this, though he puts on a mask of anger, inwardly 
he is serene. Even when he is acting, he stands apart 
and looks at his own actions as ordinary people Took at 


‘ v 
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others’ actions. It is possible for you to develop this 
attitude and frame of mind. In karma yoga you cultivate 
samabhava and do not let the world react on you.’ But 
when you develop sakshi bhava, there is no question of 
the world reacting on you at all, because you are entirely 
away from the realm of the body, mind and intellect 
where the world can react. You are just observing, not 
taking part in the worldly dealings of the body, mind and 


dntellect. What happens if you are not able to keep 
yourgelf apart? | 7 


as an ° we & 
setter: aad ona | 
Seon. PWrEial waraeaaa aarti 
Prakritergunasammoodhaah sajjante gunakarmasu, 
Taanakritsnavido mandaan kritsnavinna vichaalayet. 
efor Qh- : ° ; 

~*~~People who are not able to disassociate their true 
personalities from the body, mind and intellect realm 
and to stand apart and witness their own actions, become 
attached to their actions which are actually born out of 
their gunas. Thus they get caught up by sukha and dukkha 
resulting from the success or failure of their actions. 

Kritsnavid is one who knows all the secrets concerning 
the perceiver and the perceived, drik and drisya, who knows 
that his body, mind and intellect are as objective to him 
as the world. The kritsnavid knowing this and acting like 
a true karma yogi, should not upset or unsettle the others 
who are foolish, mandan (Vedantic people of mediocre 
intellect), and do not possess the true knowledge. Inan 
earlier stanza Krishna has said: 


q agate Teta BAA | 
aerate gra: Tara Il 
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Na buddhibhedam janayedajnaanaam karmasanginaam, 
Joshayetsarvakarmaani vidvaanyuktah samaacharan. 


A man of true wisdom must teach others the same 
method by which he himself evolved. He must teach 
others: ‘You will suffer if you are not able to view the 
world and your body, mind and intellect objectively. If 
you are not able to stand apart as an unaffected perceiver 
when you are troubled, don’t say that the world is bad, 
your wife is bad, your circumstances are hopeless, etc. 
and try to run away from the present set of circumstances 
to another. Whether you are here or elsewhere, you are 
going to remain in the world only and it will react on 
you. The world is not bad. It is only your misconceived 
association with the world that is really bad. Disassoci- 
ate yourself from the world and your own body, mind 
and intellect.” Thus a kritsnavid (one knowing all about 
true life) does not run away from the physical world but 
runs away from the body, mind and intellect realm and 
stands as a witness to the emanations (actions that take 
place) from the body, mind and intellect. Those who 
do not know that gunas act in the body, mind and intellect 
(and that the body, mind and intellect are mere puppets 
in the hands of the gunas), associate themselves with the 
gunas and the actions emanating fromthem. They are 
by themselves neither intelligent nor mature enough to 
learn a lesson from the world. Unless someone shows 
them the way to ascend above their own body, mind and 
intellect realm, they cannot evolve. Yama says to 
Nachiketa in the Kathopanishad: 


Are Wawa Arle II 


Ananyaprokte gatiratra naasti. sa 
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‘Unless a man who knows Vedanta intellectually 
and by actual realisation comes and explains it to the 
people of inferior intellect, they, who are sunk in the 
worldly life, will not understand it and evolve. They 
cannot know the truth by themselves.” So a kritsnavid 
should properly guide such ignorant people in the right 
path. He must not tell them: ‘The world is bad. You 
are bad. You are governed by your prarabdha karma. It 
is a hopless life. You can never be happy here. Run 
away’, but he must tell them: ‘There is nothing wrong 
with yourself or with the world. The only ugliness lies 
in your excessive attachment to the world. Leave off 
that attachment and be a sakshi (witness) to everything in 
the outside world as well as-to anything that emanates 
out of your body, mind and intellect. Work asa karma 
yogi and cultivate samabhava.’’ Thus he must show them 
the correct path. 


Krishna says: 


aia water BAT SAMTATAAAT 
rieahiaaal zat years Pasa: | 
Mayi sarvaani karmaani sannyasyaadh yaatmachetasaa, 
Niraaseernirmamo bhootvaa yudhyasva vigatajvarah. 


“By your adhyatmik understanding (knowledge of 
Self, with mind centred on the Self) you do sannyasa of 
all your karmas (actions) in Me (your own Self), i. e. re- 
nounce all your actions in Me, with your mind centered 
on the Self and your buddhi reinforced by the correct 
knowledge of the Self.”” The sannyasa as propounded by 
Krishna is not kashaya sannyasa, or leaving society phy- 
sically, wearing saffron robes. But sannyasa here is karma 
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phala tyaga or sarva sankalpa sannyasa, i. e. renouncing the 
fruits of action and attachment to the fruits of action. 
Krishna says in a later chapter: 


ag HRs a anfavetad | 


Yastu karmaphalatyaagee sa tyaageetyabhidheeyate. 


He alone is a tyagi (one who has renounced) who ts 
able to disassociate himself from the effect (or result) of 
his actions. He should not depend onthe result of his 
actions for getting sukha. Thus sannyasa and karma yoga 
are in essence the same. Both imply knowing Vedanta 
properly and with Vedantic vision, disassociating oneself . 
completely from sukha and dukkha arising out of the con- 
tact of our body, mind and intellect with the world. 


Therefore, Krishna says ‘renounce all your actions 
in Me’, the Infinite Self. Then, how is one to act in the 
world? WNiraaseernirmamo bhootvaa yudhyasva vigatajvarah. 
Be a nirasee, without desire. Asa or desire will lead to 
regret and sorrow, sooner or later. Do not think you can 
have permanent sukha from the world. Do not give way 
to desire and suffer the consequences. Be a nirasee, with- 
out desire. Nirmamah—without the sense of ‘I’ and ‘mine’. 
Because of egotism we think: ‘This is mine, that is mine, 
I did this, I did that”, etc. When you identify yourself 
with the inner perceiver, you will have no more the mama 
(my and mine) attitude. Work thus without egotism, 
identifying yourself with your real personality. Yudhyasva 
vigatajvarah. Fight (carry on your work in the world) 
without jvara. Jvara is the fever we suffer from, when we 
associate ourselves with the body, mind and intellect and 
think that joy can be had from the external world. In 
anything we do, we are anxious about the result and this 
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association of ourselves with the result is to be abandoned, 
or else the quality of work wedo will suffer. With 
Vedantic knowledge cure yourself of this jvara (fever) and 
work on without being pulled down by it. However well 
and elaborately you do karma kanda rituals, it will not cure 
you of this jyara, born out of ajnana, avidya. Only proper 
jnana, knowledge, can cure it. 


Be upright mentally, morally and intellectually and 
work on inthe world as Krishna has instructed, niraseer- 
nirmamo bhootvaa...... The term yudhyasva (fight) refers to 
the battle of life—our day-to-day fight in the world. Life 
in the world can never be perfect. It is a relative life in 
which you come in contact with so many things over 
which you have no control. How can you have peace if 
you depend on the world? Turn within and reach the 
source of all ananda. If the world teaches you to turn 
within and: become an introvert, the world and life would 
have served their purpose. For, turning within yourself, 
it does not matter where you are. The house is as good as 
or even better than any other place in the world for you 
to practise Vedantic sadhana and ultimately merge with 
the Inner Perceiver. Vedanta helps man to become per- 
fect, a veritable God. Krishna continues: 


ay Hatae feaasagied Area: | 
Agra Fat ash BAA: UI 
Yeme matamidam nit yamanutishthanti maanavaah, 


Sraddhaavantonasooyanto muchyante tepi karmabhih. 


“Those people (manavas) who constantly practise this 
teaching of mine, throughout their life, who understand 
this principle, live with this principle and make every 
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action of theirs pregnant with this principle, who approach 
this truth with reverence and faith, with the aim of evolving 
and attaining mukti, who do not cavil at it but iry to know 
it, understand it and act upon it, attain mukti without 
leaving their work. Their actions are no bondage to 
them.” 


Here, the word manavas (people) is used very signifi- 
cantly. Krishna does not use the word denoting Brahmins, 
Kshatriyas, etc., nor even does he say ‘Hindus’. This 
dharma, given out by Krishna, is not for Brahmins alone, 
not for Kshatriyas, Vaisyas or Sudras alone, not even for 
Hindus alone. But it is a manava dharma—dharma for all 
human beings, whether he be a Hindu, Buddhist, Muslim, 
Christian, Zoroastrian or Jew and even for those who do 
not belong to any religion. If you are a man or a woman, 
(a human being,) this is the systemfor you, irrespective 
of caste, colour or creed. If you are not a Hindu, Vedanta 
does not ask you to change or leave your religion, because 
there is just one Infinite Principle. There cannot be two. 
Whatever name you give It, It is the thing which is to be 
understood by you in order to evolve. Vedanta does not 
contradict or condemn any religion; it includes and em- 
braces in its fold all religions. 


y Parad aafastea F aay | 
aaMaretearas AWA: It 


Ye tvetadabhyasooyanto naanutishthanti me matam, 
Sarvajnaanavimoodhaamstaan viddhi nashtaanachetasah. 


What about those who do not heed Krishna’s advice? 
There are people who hear Vedanta but think that 
Vedanta is only to be read or heard but not to be practis- 
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ed in everyday life. They show an interest in Vedanta, 
but still cling to their own ritualistic religion and their 
old crooked selfish ways. Krishna says, such people who, 
in spite of Vedanta being presented to them and in spite 
of their having intelligence enough to understand it, 
refuse to know it and act upto it, are ajnanis, ignorant 
people, idiots. To know Vedanta, you do not need great 
intelligence. If you can discriminate between some dirty 
matter and food that are both kept in front of you and 
prefer to eat the food and throw away the dirty matter, 
then you have enough viveka (intelligence) to understand 
and practise Vedanta. In spite of knowing the richness 
of Vedanta, peop e who cavil at it, find fault with it, and 
try to hide behind lame excuses like ‘Everybody cannot 
act up to it, only one ina million can do it. Vedanta is 
only for reading and not for practising,” are fools. Those 
who do not try to know it and even knowing it, do not act 
up to this wonderful technique are sarvajnana vimoodhah, 
fools in spite of all their knowledge Vimoodhah (viseshena 
moodhah) means, special first rate idiots. Such people 
Krishna says, are doomed for ever. The more they go 
after the shadow, the more they are getting away from 
the original. They perish chasing the shadow. 


aaa Ved Bem: cHAa Aaa | 

Tala ata aariet ae: fe aa tI 
Sadrisam cheshtate svasyaah prakriterjnaanavaanapi, 
Prakritim yaanti bhootaani nigrahah kim karishyati. 


Jnanavan is a theoretical Vedantin, who knows Veda- 
nta, but does not practise it. Krishna says ina later 
chapter: 
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aga SAA BAaeAT TIAA | 
aga: AAA @ AVA FzeAr: Il 
Bahoonaam janmanaamante jnaanavaanmaam prapadyate, 


Vaasudevah sarvamiti sa mahaatmaa sudurlabhah. 


After so many births one became a jnanavan, a theo- 
retical Vedantin. After he practises it, he becomes a 
Jnani. Right now, if you know Vedanta and practise it, 
you can become a jnani and attain Mukti in this very birth. 
You need not wait for a few more births. 

So, a mere jnanavan though he knows Vedanta, is un- 
able to transcend the three gunas, get rid of raga and 
dwesha and cultivate samabhava. He has no control over 
his senses. He is not able to leave the gunas and ascend 
above them. He acts under the dictates of his gunas. All 
living beings act according to their svabhava, prakriti, 
nature. Even a jnanavan is no exception to this rule. He, 
not knowing this, associates himself with his actions born 
out of gunas. He feels angry with himself and curses him- 
self when his senses pull him out, and suppresses his 
impulses. The impulses will not die when suppressed, 
but will rise up with redoubled vigour sooner or later. 
What heshould doisto disassociate himself from his 
gunas, view his own gunas expressing through his body, 
mind and intellect as a sakshi and try to sublimate his 
impulses by dwelling more and more on his true nature, 
the Pure Consciousness. If he does not do this, what is 
the use of merely suppressing his senses? Even trying to 
forget some unpleasantness, tragedy or sorrow in life 
is escapism, suppression. You must outlive the unplea- 
santness so that even when you remember them, | they 


do not affect you. 
24* 
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sfeauaaaeay Uae erat | 
aa aA TA ates It 


Indriyas yendriyasyaarthe raagadweshau vyavasthitau 
Tayorna vasamaagachchhettau hyasya paripanthinau. 


Know how to sublimate your impulses. Understand 
that raga and dwesha are two forces that are within us and 
not in the objects of the external world. What you 
should do is, not to allow raga and dwesha to act through 
the senses. To a jnanavan, the real hurdles are raga 
and dwesha. He should not come under their sway, 
but must go beyond them. They are the enemies he has 
to encounter on his jnana marga, spiritual cause. 


Many people really want to evolve, but the pull of 
the senses and passions is so much that they fall below 
the standard they have set for themselves. After giving 
way to the passions or emotions, they begin to regret 
their actions. They feel paschattapa, regret on second 
thought, or introspection. When you feel such a paschat- 
tapa you can derive some benefit and learn a lesson from 
it. 


saa aerate areal | 
meat ae Aq ga Fa a arrele: Il 


Utpannapaschaattaapasya buddhirbhavati yaadrisee, 

Taadrisee yadi chet poorvam kasya na syaanmahodayah. 

When that introspection comes, when you feel, “‘O 
God! why did I do that? I did a mistake. I ought not 


to have done it”, you are actually having something like 
sakshi bhava because you are viewing your own actions as 
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a Witness. That is why you are able to stand apart, view 
your action and see whether it was right or wrong. Try 
to have this witnessing attitude throughout, without at 
the same time associating yourself with it. That part of 
paschattapa where you stand asa witness, must be pro- 
longed and you must practise to bea witness of your 
actions, even when you are actually acting. But that 
aspect of paschattapa, where you feel sorry for your actions 
and regret and curse yourself, must be discontinued. You 
must cultivate samabhava there too. You must tell your- 
self: “All right, I (the body, mind and intellect) have act- 
ed in a foolish manner. This must be a lessonto me. But © 
it is no use my feeling ashamed or sorry for it. I must 
transcend these feelings.” 


dar waal ago: waakeagieara | 
eared ead Ba: Ieaqat warae: | 


Sreyaan svadharmo vigunah 
paradharmaatsvanushthitaat, 

Svadharme nidhanam sreyah 
paradharmo bhayaavahah. 


You may be doing something which is without guna 
(without merits) according to you. But recognise that 
whatever youdo, your actions will never be perfect. 
Everything, every action, has guna (merit) as well as dosha 
(defect). You are eating food. It has guna as far as you 
are concerned because it nourishes you and you need it 
to maintain and sustain your body. But at the same time 
there may be a man somewhere who is dying of starvation 
at that very moment. Your eating the food contains 
this dosha, a sin, that while there is a man dying of ‘hunger, 
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who might still be saved if you give him your food, you 
are eating it yourself. So even eating food contains guna 
as well as dosha. Any action hasa bad and a good ele- 
ment in it. So you cannot do any action which is wholly 
good. That being so you must go beyond both of them. 
Do whatever work falls to your lot without the least bit of 
selfishness and without attachment tothe fruit of the 
action. That work will be perfect, nay, has to be perfect. 
Since you are having the perfection, it will express itself 
spontaneously in your actions. You will be doing maxi- 
mum good to the world. There will be badness in the 
world always. It is impossible if you are thinking of per- 
fecting yourself only after the world has become absolutely 
perfect. The world or the society is nothing but indivi- 
dual ‘I’s’ put together. Unless the individual ‘I’s’ are 
made perfect, the society cannot become perfect. To make 
the individual ‘I’s’ perfect, you must start by making 
yourself perfect first; then and then only can you make 
the other ‘I’s’ and the society perfect. This is the reason 
why all the attempts by man to uplift the society or the 
nation by devising economic, social, political and other 
plans fail. You have to lift up a society or a nation not 
en masse, but by perfecting the individuals after first per- 
fecting yourself. | 


Improve, right where you are and right now. We 
have relations with the outer world when wecome in 
contact with the objects of the external world. If we try 
to get joy from them they must respond as we want them 
to respond. Otherwise we will feel disappointed. They 
must have the capacity to respond. Even if they have 
this capacity, the circumstances must be suitable for them 
to respond, which is often not the case. Thus there is 
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many a slip between the cup and the lip, and man faces 
disappointments and heartaches at every turn. Do not be 
conditioned by the world; let it not affect you. Outlive 
it even while living right in the midst of it. Do not be 
attached to anything in the world. Even when you 
are unattached, the things that are to come to you 
will come to you and even if you are attached, 
anything that is to go away from you, will certainly 
go away at the appointed time. It will’ not stay 
with you a second longerin spite of your attachment. 
So live in the world unattached and do the work that is | 
yours as a karma yogi. Do not think you gain anything by 
leaving your work and running away from it, even if the 
work has no guna according to you. Even if you die in 
the process of acting asa karma yogi, in those very cir- 
curnstances where you are placed, that is better for you 
than leaving those circumstances and going away to 
another. Do not think your job or family stands in your 
way. Do not think: ‘‘O! my job is useless. Vedanta and 
my job cannot go together. So I will retire and then 
practise Vedanta.’’ When you do retire and goto the 
village, you will get caught up in the village politics and 
in petty feelings, and you will then feel: ‘“My job and the 
hustle and bustle of Bombay were much better environ- 
ments to practise Vedanta.”’ A cow which is grazing on 
one bank of a river or stream will look at the other bank 
and think that the grass on the other bank is much greener, 
fresher and richer. When it goes to the other bank and 
looks back at the first bank it finds that the grass there 
looks much greener than the grass on the side where it is 
‘standing. It is just so with manalso. He thinks he will 
be happier in another set of circumstances than where he 
iS, 
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As examples of people who have attained Mukti by 
doing karma yoga as a first step, I have already cited the 
stories of Dharma Vyadha and Anasuya. Dharma Vyadha 
was a butcher, not that he liked his profession and took 
it up, but because the profession descened from his grand- 
father to father, from whom it came down to him. So he 
took it up. Though he was not educated, he had Vedantic 
understanding and an ardent thirst to attain Mukti. So 
he converted his very job of a butcher into oe yoga 
and gradually attained Mukti. 


Anasuya also was uneducated. In the kitchen, doing 
her household work as a karma yogi, she attained Mukti. 
The karma yoga brought about chittaparisuddhi, which 
made her an adhikari for jnana. She did not leave her 
husband and children and run away to the jungles in 
order to have Moksha. 


So, although your work is syithout: guna in the social 
vision, it will be better for you todo itasa karma yogi, 
than to leave it and take up some other job even if that 
seems to have more guna, according to you. 


Hearing all this Arjuna asks: 
ay ha Ta a aa Tes: | 
eoAT TWH aerea Masa: I 

Atha kena prayuktoyam paapam charati poorushah, 


Anichchhannapi vaarshneya balaadiva niyojitah. 


‘‘O Krishna, Vedanta is really so wonderful that 
people must know it. Even then why do they engage in 
misdeeds and work in such a way that it will bring about 
bondage? Compelled by what force, impelled by whom, 
do individuals in the world commit sin? Papa (sin) 
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anything that will bring you misery, pain (dukkha), bond- 
age. Even when a man does not want todo anything 
that will bring about dukkha and bondage to him, still on 
many occasions he acts in a way which is just the opposite 
of what he will like to do. What is the reason for it? 


Arjuna’s question is a very intelligent one. You are 
all coming here eagerly with attention to hear Vedanta, 
and most of you are eager to improve yourself. You will 
have no desire to do papa, sin. But, inspite of your wish 
and intention to do only that which is good for you, 
which will make you evolve, you may be falling far short 
of the ideal which you have set for yourself. You do 
wrong things as though somebody or something is enjoin- 
ing, compelling you to do these things forcefully. What 
is that force? 


You read the Bhagavad Gita; still you are not able to 
avoid anger, control your passions.and the sense organs; 
you are not rid of attachment, jealousy, greed and envy. 
You know these are bad,. yet you are not able to avoid 
them, why? Krishna answers: 


BTA TY RAT TT TATRA: | 
rere Heracat esate attorz | 


Kaama esha krodha esha rajogunasamudbhavah 
Mahaasano mahaapaapmaa viddhyenamiha vairinam. 


“The force that impels you to do wrong is kama 
(desire), it is krodha (anger). They are not different, not 
two, but one and the same. Kama when it is thwarted, 
when it finds an obstruction to its fulfilment, becomes 
anger. You give a piece of bone to a dog, it gnaws at it 
avariciously. Try to snatch it off, the dog becomes vicious, 
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it bears its teeth to bite you. This is krodha, anger, 
which is an expression of kama (desire), when it is ob- 
structed. Desire itself changes into anger; anger is not 
born independently. Desire (and hence also anger) is 
born out of rajoguna. Rajoguna is the understanding: 
“T am the body, mind and intellect. The world is real. 
To get joy, Ihave to work in the world, move among 
the objects of that world.” In that understanding we go 
on working, thinking that we will getso much of joy 
out of our actions. Rajoguna isthe force that makes 
us extrovert and induces us to too much of physical 
actions. Our desire is born out of our extrovert tend- 
ency. It (desire) is such an avaricious eater that the more 
and more you feed it (fulfil your desires), it will ask for 
more and more. Desire is such that it will never be 
satisfied, however much you give way toit. Trying to 
satisfy yourself by accomplishing your desires is not the 
correct process, for you will never succeed in it. If one 
desire is satisfied, in its place thousand other desires 
sprout up. He who kills his desires alone is the king 
among men. He iseven greater than a king as the fol- 
lowing story illustrates: 


When Akbar was ruling in Agra, there was a Muslim 
Fakir in a nearby forest. Some of the Muslim Fakirs or 
Sufi mystics were great jnanis. One day the Fakir was in 
the mosque offering his prayers. Next to him sat Akbar, 
who was praying: “‘O Allah, I have so many kingdoms 
but have not yet annexed Bengal. Give me soldiers, 
courage, strength, power and valour to conquer Bengal. 
After Bengal, I want to conquer Orissa.’”’ He was go- 
ing on murmuring this and the Sufi heard it. The next 
day, Akbar, who had heard about the Sufi, went to the 
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forest to see him. He talked to the Sufi for a good while. 
Then he said: ‘‘I have learnt so much from talking with 
you and Iam immensely impressed by your wisdom. I 
beg you to accept these offerings of mine and come to 
my palace. I will give you every possible comfort that 
you can think of.’ But the Sufi refused either to take 
the riches offered by Akbar or to go to the palace to live 
there. Akbar pleaded with him, but the Sufi was adamant 
in his refusal. Then Akbar asked him why he was re- 
fusing to comply with his wishes. The Sufi answered: ‘“‘I 
do not want anything froma beggar.’”’ Akbar was en- | 
raged at this reply and shouted: ‘‘You call me, the great 
Emperor of Hindustan, a beggar!’’ The Sufi calmly said: 
‘“Yes because, last night I heard you in the mosque beg- 
ging this and that of Allah. On the other hand, Iam 
perfectly satisfied and contented. Howcan I, who need 
nothing to make me happy, take anything from a beggar, 
who has not enough to make himself happy?’ This 
opened the eyes of Akbar, who realised what an abject 
slave of desire he was. 

‘Like Akbar, we are also making our religion an insti- 
tution for “‘private begging’? from God. At least the 
ordinary beggars are honest and beg openly. Weare 
dignified beggars. In order to make God respond, we 
flatter Him, offer Him this and that, bribe Him if He ful- 
fils our desires, without knowing that the greatest pooja 
we can do to God is to live a perfect life, ethically and 
morally, according to Sanatana Dharma. 


The enemy that stands between you and perfection is 
‘ kama (desire), which expresses through the body, mind and 
intellect. With this desire present in us, whateverrwe do 
will not be perfectly done. Religion requires controlling 
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this desire. As long as these desires control us, we have 
no religion—what we have will at best be only a pretence 
of religion. Therefore, control your desires. 

Krishna says in the second chapter of the Gita: 


graamnt f& sat aratsafadiac | 

aaa ex sat azarae It 
Indriyaanaam hi charataam yanmanonuvidhee yate, 
Tadasya harati prajnaam vaayurnaavamivaambhasi. 


“The mind which goes after the wandering senses 
carries away the person’s discrimination as the wind 
carries away a boat on the water. So, O man of strength 
(Arjuna), that one alone will attain the sthitaprajna state 
in whom the indriyas are controlled and who can resist 
the mad onrush of the senses towards the sense-objects.” 

The control should not be because one is unable to 
enjoy the sense objects. For example, a diabetic patient 
has some control—he will avoid sweet things. But that 
sort of control is useless. One should control the indriyas 
when they are running away to external objects. 

In order to control our desire, we should know where 


it is seated and how it acts and pulls us down. Krishna 
explains these in the sloka: 


qaeat aeanaat wat a | 

AAT WA SAAT | 
Dhoomenaavriyate vahniryathaadarso malena cha, 
Yatholbenaavrito garbhastathaa tenedamaavritam. 


Conquering kama is a bit difficult. The whole of the 
third chapter in the Gita from here is devoted to giving 


the method of conquering kama. 
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The soul within has three qualities: 


(i) It is intelligent, sentient, not jada (inert). It is 
a conscious principle. 


(ii) Itis pure, untainted, unpolluted. Only some- 
thing that is subject to change can be tainted, can get 
spoiled. But Pure Consciousness is not subject to 
change or decay. , 


(iii) The soul is self-illumining as well as capable of 
illumining other things. The body, mind and intellect 
can function only when illumined by the conscious 
principle within, the Soul. It is the intelligent principle © 
within which radiates upon the body, mind and intellect 
as life energy. 


If the intellect is expressing itself, it is only a projec- 
tion of the Infinite Principle; if the mind is acting, the 
conscious principle of the mind isan emanation from 
That; if the senses have the capacity to express themselves 
and to perceive, the conscious principle in the senses is 
nothing but an emanation from that Infinite Principle. 


Kama seated in the body, mind and intellect covers 
up this conscious, pure and all-illumining Soul within, 
thus: 


Kama is seated in the intellect as intellectual desires 
such as “‘I must write such a wonderful book that it will 
eclipse all other books. I must deliver such a wonder- 
ful speech that people should marvel at me”. Thus, 
seated in the intellect, as intellectual desires and 
- ambitions, it covers up the Soul, which is self-illumining 
and capable of illumining others like smoke covering the 
fire. (The fire also is self-illumining and illumining the 
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other things.) This is the subtlest form by which kama 
covers up the Soul. It also deludes the intellect and 


makes it turn towards the world and not towards the 
Soul. 


Kama is seated in the mind as mental desires such as 
*‘T must see that my son receives very good education and 
my daughter is married to a very rich boy”. Thus 
seated in the mind (as desire for pleasure, enjoyment of 
worldly life), it covers up the pure, taintless, unpolluted 
Soul, as dirt covers up a pure, bright and untainted 
mirror. The dirt has come and settled superficially on 
the bright face of the mirror, but it looks as though the 
dirt is attached to the mirror- It can be removed quite 
easily if you exert yourself abit and wipe the mirror 
with a clean piece of cloth. So also the Soul is some- 
thing that cannot be tainted, but the force of our mental 
emotions and desires covers it in such away that we 
cannot see it through that gloom. 

The grossest and the outermost expression of kama 
is in the indriyas. Here, kama covers up the conscious, 
sentient, all-knowing Principle within us by expressing 
itself as bodily desires and passions and the craving of 
the five senses. Thus sitting in the indriyas, it makes us 
desire, covet and pine for sensual pleasures. Man wants 
to enjoy good food, use fragrant soaps, indulge in sex 
pleasures, etc. The indriyas, when they start going out to 
the external world, drag the mind along with the intellect. 
Kama by itself has no force. It is inert. Yet, as placenta, 
an inert substance, jada padartha, covers up the sentient 
and conscious child, in the womb, so also kama, 
the inert substance, is covering up the sentient and the 
intelligent being, the real Inner Personality, the Soul. 
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These three illustrations are given to show that kama, 
desire, the one enemy of sadhakas, clouds and eclipses the 
three natural qualities of the soul. These are, (1) chaitanya 
svabhava, the nature of pure consciousness; (2) svayam 
prakasa svabhava, its capacity to reveal itself; and (3) 
anyat prakasana svabhava, its capacity to illuminate other 
things, i.e., the whole universe including our body, mind 
and intellect. , 


Thus kama seated in the body, mind and intellect 
covers up the soul in three ways—in a subtle way (in the 
intellect), in a less subtle way (in the mind) and in a gross 
way (in the senses). If we are to reach and see (not lite- 
rally but allegorically) the pure, untainted, all-knowing, 
all-illumining Soul, we have to drive away kama from 
those seats. All our actions must be directed to this 
removal, thus rooting out kama from the body, mind and 
intellect. That alone is true religion. 


Knowing thus the seat of kama, we must now learn 
the easiest and the most effective way of rooting out kama 
from its hide-outs. Krishna describes the strength and 
the cunning nature of the enemy, viz kama, thus: 


aad Haas Aiea Masao | 
BIT HIT STONACA 7 I 


Aavritam jnaanametena jnaanino_ nityavairinaa, 
_ Kaamaroopena Kaunteya dushpoorenaanalena cha. 


A jnanavan (here by ‘jnani’ is meant a jnanavan—theo- 
retical Vedantin who has yet to put into practice his theo- 
retical knowiedge i. e. aman who knows Vedanta but does 
not practise it), has a deadly enemy, nityavairi, im kama. 
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This enemy is so cunning that it can change its colours 
(mood), like a chameleon. It is a mayavan (magician); it 
can express itself in any way. One can never satisfy this 
enemy. The more and more you give way to it, the more 
and more does it demand of you. If you think you can 
pacify it, you will never succeed. Itisso greedy that it 
will go on asking for more and more. It is like a forest 
fire, which will go on consuming the forest and will never 
abate. The more it consumes, the more intense will its 
thirst become. | 


Just think how true it is! Has anyone ever succeeded 
in completely satisfying one’s desires? Do our desires not 
take different shapes (or colours) with the passing of each 
second? We may like a person today and hate him to- 
morrow. What we want today is different from what we 
wanted yesterday. When we are inthe grip of a desire, 
we lose our discrimination and think that whatever we do 
is the right thing. 


In the second chapter of the Gita, Krishna describes 
the nature of the enemy thus: 


maa vale: axedTsTad | 

Gal Talad BIA: BATRA II 

ATMA GAS: PATA: | 

IGE HIG MCR UKM G KIC UEC Comal 
Dhyaayato vishayaanpumsah sangasteshoo pajaayate, 
Sangaat sanjaayate kaamah kaamaatkrodhobhijaayate. 


Krodhaatbhavati sammohah sammohaatsmritivibhramah, 
Smritibhramsaat buddhihaaso buddhinaasaat pranasyati. 
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‘‘Thinking of an object, attachment for it arises; from 
attachment desire is born; from desire arises anger; from 
anger comes delusion; from delusion, loss of memory of 
ones true nature; from loss of memory the destruction of 
discrimination; from destruction of discrimination one 
finally perishes.” 


This is best illustrated from an incident in Ramayana. 
When Sita saw the golden deer, she asked Rama to get it 
for her. Rama said that the existence ofa golden deer 
was an impossibility and that it must bea rakshasa 
(demon). First, Sita’s eyes saw the deer. Her mind 
was then dragged, then the intellect also went after it, 
without caring to think about the reality of the deer. She 
started to argue with "Rama: “I am lonely here. If I 
had been in Ayodhya, I would not have asked. I have 
nobody here to play with. You must therefore get the 
deer for me.’”? Rama went after the deer, and realising 
that it was a demon, killed it with an arrow. The Rakshasa, 
before he died, cried ‘O Sita! O Lakshmana!’ When Sita 
heard it, she thought Rama was in great danger asked 
Lakshmana to goto the help of Rama. Lakshmana re- 
fused to go saying that Rama could never be vanquished 
and further it was not his voice. When her desire was 
not fulfilled, Sita got angry. When kama is obstructed, 
krodha arises. She said to Lakshmana: “I now know your 
true nature. You want Rama to die, so that you can have 
me. I will not allow you to touch me.”’ Sita knew fully 
well that what she said about Lakshmana was not correct, 
but blinded by anger, she thought what she was saying 
was right. Kama can never be satisfied. Like fire, it 
will go on consuming and ask for more and more. “Alam 
na asti iti analah—something that never gets satisfied. You 
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think what you do is correct. Suppose you expect a promo- 
tion in the office. If somebody points out your mistakes at 
this time, you are angry and think that that person is 
your greatest enemy. You are deluded in the belief that 
all you do is perfect. When kama is there, whatever you 
do, you will not get santi, peace of mind. This evil force 
you have to conquer. This is what Vedanta says: 

gaat wal aferertasraaead | 

Ao haba t Ut 

cdaeIay Was SeAq II 

Indriyaani mano buddhirasyaadhishthaanamuchyate, 

Etairvimohayatyesha jnaanamaavritya dehinam. 

Kama has three dwelling places—the indriyas, mind 
and intellect. Seated in these three placesand enveloping 
jnana, itis deluding the individual. In old age, your 
clinging to delicious food and sex pleasure may go away. 
Although the desire to enjoy life through the senses may 
go away, the subtle desires in the mind and intellect will 
still remain. You may not enjoy much physically but 
you want to enjoy the emotion of your attachment to your 
children. This emotion you have developed because of 
your affection and attachment to the children and the 


desire that they should develop in the way you want them 
to. Don’t give way to such desires. Put an end to them. 


aed A efexaatal ae aah | 
Mala Ase Pal Waagaway II 
Tasmaat tvam indriyaanyaadau niyamya Bharatarshabha, 


Paapmaanam prajahi hyenam jnaanavijnaananaasanam. 


The first step therefore is to control your indriyas 
and their onrush towards the external objects. You may 
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not take the name of God, you may not turna mala 
(rosary), but if you are an ethical man with sufficient con- 
trol over your sense organs, you have ample scope to at- 
tain Moksha. In this case jnana means the intellectual 
understanding that there is but one Reality, and that 
Reality is Satchidananda swaroopa and identifying with 
That alone will put anend tothe cycle of births and 
deaths. Vijnana means actualising or realising or becom- 
ing one with Satchidananda, Brahman. Kama destroys 
both jnana and vijnana. 


Krishna points out the way to control the indriyas, in 
the following sloka: 


sfaaritt warattraa: Wt AA: | 
Waa W afl Fs: WakT &: Il 


Indriyaani paraanyaahurindriyebhyah param manah, 
Manasastu paraa buddhiryo buddheh paratastu sah. 


The senses are very strong. The mind being more 
subtle, flexible and adjustable, is stronger than the 
senses. Higher than the mind is the buddhi. The mind 
collects the impression from the senses. It then arranges, 
re-arranges and co-ordinates the sense perceptions and 
presents them as ideas. It is the buddhi which discrimi- 
nates, analyses and decides that this is right or that is 
wrong and what ought to be done about it. It is the 
determining, discriminating faculty in us. Higher even 
than the buddhi is the Pure Consciousness, Atman. 


When the buddhi associates itself with the mind, and 
the mind in turn associates with the senses, such a man 
goes down the bottomless abyss of self-degradation. 
Instead, let the buddhi associate itself with the Atman. Let 
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it take refuge in the Ultimate Reality. Let it analyse the 
world, let it analyse the Reality properly. Go on keenly 
thinking. Have satsang, read good Vedantic and scriptural 
texts. Shift them and understand what is the truth, the 
Reality and the best way to realise it and attain jnana, 
Peace and ananda. Buddhi, thus associated and engaged, 
will be strengthened and reinforced. With this strength 
it can conquer the mind, which in turn can conquer the 
senses. This is real religion. 


Many people are interested in Vedanta and want to 
tread that path, but the greatest stumbling block for most 
of them is the pull of the senses, the pull of the flesh. 
Win over it and you will becOme a much stronger, much 
more powerful personality, even as far as the worldly life 
is concerned, let alone the spiritual life. If not, you will 
be just animals in the garb of human beings—manushya- 
roopena mrigaascharanti. 


Sankara says: 
a fe afe saetat rere watt TTF | 
da ag sfaea casa aa: au: Il 


Ye hi vrittim jahaatyenaam Brahmaakhyaam paavaneem paraam 
Vrithaiva te tu jeevanti pasubhischa samaah naraah. 


“Those deluded people who disregard and discard 
this great purifying and uplifting mode of mental life, 
i. e,, Braahmi vritti, live an utterly useless life. Their lot 
is the same as of animals.” 


Man is endowed with buddhi, the discriminative 
capacity. Having intellect, knowing what is right and 
what is wrong, if man does not act rightly, can he be call- 
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ed a man? Those who, in spite of Vedanta being presented 
to them logically and rationally, cannot conceive of the 
Ultimate Reality and make no effort to understand it and 
those who, even though they understand it as the only 
thing that is capable of protecting them from drowning 
in the samsara sagara and leading them to the Infinite 
Peace, do not practise it, are no better than animals. 
Animals have not intelligence enough to seek the Ultimate 
Reality, but if man, having the intelligence, does not 
seek to realise It, he is worse than an animal. 


UI Ga: K Fal CPA | 
He UA Hella BAI TWAT | 
Evam buddheh param buddhvaa samstabhyaatmaanamaatmanaa 
Jahi satrum Mahaabaaho kaamaroopam duraasadam. 
Krishna concludes the discussion on kama thus: ‘‘So, 
O Arjuna, use your buddhi to know that Reality which is 
beyond buddhi. Thus reinforced, your buddhi can control 
the mind and the senses. Thus alone can you destroy 
the otherwise unconquerable enemy—desire. Here atma 


refers to the psycho-physical entity, body and mind, and 
-_atmana means ‘by the intellect’. 


In concluding the chapter on karma yoga, I would 
like to quote a beautiful sloka by Ramana Maharshi: 


Rena aaa | 
males at TAMA II 


Ahama petakam nijavibhaanakam, 
Mahadidam tapo Ramanavaagiyam. r 
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‘Separate from your true Self the eg0, body and 
mind. Separate yourself from the lower aspects of the 
self and try to remain in the real Self. Try to know your 
true Self through such vichara and also karma yoga. These 
are not words of mere speculation, but they are born out 
of my (Ramana’s) own experience. It is the greatest 
tapas anybody can take to.” 


Realise: ‘“‘l am not the body, Iam not the mind, I 
am the all-pervading Reality. I am the Inner Perceiver 
who is never affected by the onslaught of sukha and 
dukkha. Thus shift your values from the lower person- 
ality of ego, mind and body to the higher personality, 
the Atman.”’ This is the greatest, subtlest possible tapas, 
according to Ramana Maharshi. This is the royal high- 
way to the Supreme. Arise, awake and know the Infinite 
Soul through conscious effort! 


Chapter 11 
ASHTAVAKRA GITA 


King Janaka is a famous example of one who attained 
Mukti through karma yoga. His guru (spiritual teacher) 
was Sage Ashtavakra—so called because he had eight 
curves in his body. The legend has it that when Ashta- 
vakra was in his mother’s womb, he used to hear his 
father reciting the Vedas every day. Ashtavakra’s father 
was a very devout and pious man but was not very learn- 
ed and used to commit a lot of mistakes while reciting the 
Vedas. It is said that Ashtavakra was spiritually so 
mature that he used to squirm and twist in his mother’s 
womb every time his father made a mistake, so much so 
that his body was twisted and full of curves when he was 
born. Since there were eight prominent curves, he was 
called Ashtavakra—man of eight curves. 


The discourse between Ashtavakra and Janaka is 
called Ashtavakra Gita. In it the guru (Ashtavakra) advises 
the disciple (Janaka) about the way to achieve Mukti. 


The Ashtavakra Gita is as old, if not older than the 
Bhagawad Gita. In it the Vedantic system of life and 
realisation is given in a most direct and simple way. The 
_ Bhagawad Gita, the Ashtavakra Gita, the Mandukya Upani- 
shad and the Yogavasishtha are the cream of our sanatana 
vedanta. . 
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The story goes that Ramakrishna Paramahamsa used 
to keep the Ashtavakra Gita under his pillow and give it to 
his close disciples. He used to give it to Vivekananda. 
Naren (later known as Vivekananda) refused to read it, 
saying: ‘‘It is blasphemy. I will never believe I am God.” 
Ramakrishna replied: ‘‘Naren, you need not read it for 
yourself, but read for my sake.’”? As Naren went on read- 
ing, slowly he imbided the spirit of Vedanta and later on 
developed into a staunch Vedantin. The Ashtavakra Gita 
opens with King Janaka asking Sage Ashtavakra: 


A WAAR BI Baa | 
ae a wT Tea ate AA TAT LS I 


Katham jnaanamavaapnoti katham muktirbhavishyati, 
Vairaagyam cha katham praaptametad broohi mama prabho. 


“How can I attain Jnana? How to attain Mukti? What 
is real vairagya and how to cultivate it? Please tell me 
all this, O Lord.’’ To this Ashtavakra replies: 


Urata Aaa sara Aaas | 
STATA WAST | 2 


Muktimichchhasi chettaata vishayaan vishavatt yaja, 
Kshamaarjavadayaatoshasat yam pee yooshavadbhaja. 


“O child, if you have any desire for Mukti or Moksha 
throw away the vishayas (the tendency of the indriyas to go 
out towards the worldly objects) like poison. For, the 
more you satisfy your desires, the more new sprouts of 
desire come up.” In the Yogavasishtha there is a sloka: 
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mal Fal Waa at Aer aA eferaeS | 
RARMACMAITA FASS BAA ATT It 


Yadaa yadaa paakamupaiti noonam 
tadaa tadeyam ratimaatanoti, 

Jaraabharaanal panavaprasoonaa 
vijarjaraa kaayalataa naraanaam. 


“The creeper called body, kaayalataa, is very peculiar. 
A creeper may decay at the bottom but still tiny new 
leaves will sprout up at the top. Soalso a man may 
grow old and decay. Yet inside him may be fresh 
offshoots of desires, with no physical strength to fulfil 
them. Thus physically weak and sinking, with a heavy 
heart, he becomes a target of Yama.” 


Thus there is noend to our desires. Ashtavakra 
says: “‘Avoid the vishayas (objects of senses) as poison. 
But in Yogavasishtha Vasishtha says, the vishayas are 
much worse thaneven poison. He says: 


faa fara a faa fase | 
| STRAT fave waeet fa UI 


Visham vishayavaishamyam na visham vishamuchyate, 
Janmaantaraghnaa vishayaa ekadehaharam visham. 


“Attachment to the objects of senses is worse than 
poison. According to philosophy, the material poison 
-is not the real poison. Our foolishness in not under- 
Standing that sense gratification is the real poison; that 
is, our incapacity to recognise this and going on enjoying 
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the sense pleasures is the real poison. Why? Because 
only this body will perish if one takes (material) poison. 
But if you go on enjoying the vishayas, it will ruin not 
only this life but also the next. It will bind you in your 
next life also, for if you go on enjoying sense pleasures 
too much it will spoil your health and you will have a 
premature death. Not only that, when you die, your 
vasanas will be of such a strong sensuous nature, that you 
will be born in such circumstances, where you will have 
opportunity to fulfil your vasanas. Thus in your next 
life also you will be a vishayaasakta (a man going after 
sensual pleasures) and thus that life will be similarly 
spoilt. Throwing them away, then, what are you to culti- 
vate? Ashtavakra says: “Accept kshama, arjava, daya, 
tosha, and satyam, like amrita. Cultivate these divine 
qualities.” 

(i) ‘Kshama means the capacity to sustain all onslau- 
ghts of life with composure. It is samabhava. 


When we start cultivating the good qualities and 
become ethically perfect, our extrovert tendencies will 
become arrested, we will turn back within ourselves and 
start deriving joy from within through samabhava or 
kshama. Whenever you are agitated, if you can stand 
apart without loosing control of yourself, you will feel 
happy about it. Ifaman quarrels with you, you will 

feel happier in case you do not quarrel back with him. 
~ When you have kshama (or samabhava), when you are rid 
of raga and dwesha, then the world becomes a playground 
for you. You will bubble with joy and have love towards 
all. If someone harms, hurts or insults you, your attitude 
will be that of Jesus Christ, who prayed from the cross: 
‘Oh! Father, forgive them for they know not what they 
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do.’’ No more cursing or finding fault with others. 
Instead, you will feel: “I was one of them (who wrong 
others) till yesterday. By God’s grace, I have transcended 
that state. Let them also transcend their ajnana (ignorance) 
which is the cause of their wrong action.”’ Thus you will 
pray for the good of even your erstwhile enemies. 


When you cultivate kshama, you will be like a rock in 
the ocean of samsara. A rock will only be made smoother 
by the onslaught of the waves. So also you will become 
more and more perfect as the waves of the world (i. e. 
sukha and dukkha) come and strike you. You will be un- 
affected and unpo'luted though you remain right in the 
middle of the worldly life. The very kshama will give you 
directly the highest joy. 


(ii) Arjava means straightforwardness and absence 
of duplicity, diplomacy and crookedness in thought, word 
and deed, always, at any cost. 


We may lose anything, we may even perish and die 
for the sake of truth. We must not. surrender to mere 
brute force and be dishonest. An honest man might have 
suffered throughout his life, yet at the time of death he 
will have the supreme satisfaction that he had not bartered 
away his honesty for the love of money or physical 
pleasures. Dishonest people may be materially prosper- 
ous but they will have no peace of mind before and at 
the time of death. Thus by honesty you derive the benefit 
of direct happiness within. This is great indeed. 


(iii) Daya means kind-heartedness and charitable 
_ disposition. 
An illustrative example of real charity is offering the 
food kept for you to a hungry man and not throwing him 
| a7* 
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a dry piece of ‘roti’. You should do charity even if you 
have to suffer on account of it. By so doing, don’t think 
you will be impoverished. To me Bhagavan’s assurance of: 


a fe eearmerfae gait Wa Tesi II 
na hi kalyaanakrit kaschit durgatim taata gachchhati. 


is as much as the theorem of Pythagoras is to you. It is 
as much mathematical truth as 2+2=4. A man doing 
charity will never come to any harm. He will have ample 
dividends in the material as well as the spiritual world. 


The more charitable you are, be sure you will have 
children who are veritable gods. The more crooked and 
selfish you are, understand,your children will be worse 
than you.. They will be veritable devils. Thus when you 
cultivate these qualities, each of them will bring you 
direct joy, that is unchanging and undiminishing joy. 

(iv) Tosha means contentment. 


Man mistakenly thinks that contentment comes from 
amassing wealth, that it comes from the external objects. 
But it is not true. Contentment will have to come from 


within oneself. It is entirely independent of our external 
circumstances. 


(v) Satya means honesty, truth. The Westerners 
and the Chinese who had come to India several hundred 
years ago have recorded how Indian people preferred 
death to uttering a falsehood. This was our culture. Yet 
what do we find today? We say we are Sanatana Dharmis. 
Are we having in our day to day life even a fraction of 
the essence contained inthe Vedas and Puranas? My 
emphasis is on the essence and not onthe chaff. It is 
upon the kernel and not upon the external shell. 
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The best way of cultivating honesty is to reduce our 
speech. In Bengali there is a word ‘‘Adda”’ which means 
‘useless talk’”’ carried on for hours ina group. A real 
Vedantin, even in a group, keeps up his individuality and 
divine personality. He does not allow his personality to 
dissolve in the group. This is one of the traits ofa 
Vedantin. If one goes on talking excessively, vanity 
increases. You want to hide your defects and present to 
the outside world that you are a very big and wonderful 
man. Soinorder to cultivate the habit of speaking the 
truth, reduce your speech. 


Vedanta does not say that the naked truth is to be 
uttered always: 


aa aed a aq aa aad NTI 
Satyam priyahitam cha yat, satyam bhootahitam proktam. 


Only that truth which is Supposed to bring good to 

the society should be uttered. Such truth is called ritam. 
Sometimes you will have to desist from uttering the literal 
_ truth, because uttering it may cause harm to someone or 
the other.. Say, your child steals something. If you 
shout at him, “‘you are athief anda rogue’’, you are 
actually telling the literal truth. But, Vedanta says—‘‘Do 
not utter such words even though it may be the truth”’. 
Instead, point out the good qualities in your child and 
encourage him to develop the good traits. Tell him: “God 
is within you. He is seeing all your activities. So you 
should not do such things.’’ Point out to him the virtues 
of honesty. Thus you can remove the bad habit by 
developing the opposite good habit. v 
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At other times we may even have to tell a lie, cal- 
culated to do good to others. There are many such lies 
in our sastras themselves. They are known as arthavada. 


After prescribing the different poojas or nama japas, 
the books usually say: “If you do this you will get such 
and sucha benefit.” It is called Phalasruti. For example, 
in the Lalita Ashtothara, itis given attheend: “If you 
repeat these one hundred and eight names of Goddess 
Lalita, one hundred and eight times every Friday, you 
will become a Kubera (you will become immensely rich).”" 
But do you think you will become arich person if you 
repeat the names as instructed?” Never in your life! 
Why is then sucha lie given?- It is given because gene- 
rally man is of rajasik nature. He wants to amass more 
and more wealth. Since all his activities to that end 
never bring results upto his expectations, he seeks some 
easy method to make money. So when a book says, ‘“‘if 
you repeat this stotra one hundred and eight times every 
Friday, you will become very rich” he takes to it immedi- 
ately. He repeats it not only on Fridays but on every 
day at least ten times. How does he benefit by it? At 
least when he is repeating the sfotra there won’t be the 
onrush of so many thoughts in his mind. Gradually, in 
course of time, his mind attains at least some amount of 
concentration. Any benefit we derive from the poojas is 
not the benefit that is promised in the phalasruti, but the 
concentration that is brought about indirectly. But if 
you tell this truth, people of rajoguna and tamoguna will 
not take to it because, to them it means nothing. Unless 
you offer them some material bait they will not undertake 
to do anything. So, lies are uttered promising this and 
that, so that the rajasik and tamasik people may go God- 
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ward tempted by them. Though itis a lie, it is considered 
ritam because it aims at something good. 


Ashtavakra, in the very opening lines, advises Janaka 
to throw away the vishayas like poison and take to the 
divine qualities of kshama, arjava, daya, tosha and satyam 
as to nectar. From this can be gauged the importance of 
developing these traits. Krishna says in the Bhagawad 
Gita: 

DAA ° a 
aat aaigalara fraeaaradt aar | 
pe a oe 2 " 
A Ua: Ge eatahisncisha Ws I 

Daivee sampadvimok shaaya nibandhaayaasuree mataa, 

Maa suchah sampadam daiveemabhijaatosi Paandava. 

The only thing that will give Moksha is cultivation of 


divine qualities. If you have demoniacal qualities they 
will only bind you more and more. 


Ashtavakra continues: 
aq vit a a% aaa argata at vara | 
eat aemarart Fag fae aet Ul 3 Ul 


Na prithvee na jalam naagnirna vaayurdyaurna vaa bhavaan, 
Eshaam sakshinamaatmaanam chidroo pam viddhi muktaye. 


“OQ Janaka, hitherto you were thinking you were the 
body made up of the five elements. No, you are not the 
earth, you are not the water, the fire, the air or the ether. 
Recognise that you are the sakshi, witness of the body, the 
_ mind and the iatellect. You are the non-moving, non- 
changing, ever present witness. Only this recognition 
will give you Mukti. Know it.” - 
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ae te wae Fafa fara feehe | 
adda gat aed asa alacala Ul 2 I 


Yadi deham prithakkritya chiti visraamya thishthasi, 
Adhunaiva sukhee saanto bandhamukto bhavishyasi. 


“If you are able to separate your body from the true 
personality centre and view it objectively, right now, 
adhunaiva, right at this moment you can becomea sukhi, 
happy man, bandhamukta, a man free from bondage. You 
can know what is the ananda right now. Take refuge in 
your true personality, the bodha swaroopa, the pure con- 
sciousness, the sakshi behind the body, mind and intellect 
and attain true santi (peace) right now. 


The first thing in Vedantais locating the sakshi 
(witness) within us. What is this sakshi? 


I ask one of you, “‘What is your name?” You reply, 
‘Tam Mr. Raman.” ‘‘What are you?” “I am employed 
in the Government or some other office.”” If I ask for 
further information you will say, “‘I am the son of so and 
so. I havea wife and four children. I live in such and 
such a place,” etc. In all these cases, the questioner is 
different from you and the answers you give are all marks, 
that distinguish you when you are in a crowd, I. e. among 
others. All the information pertains to the physical 
body. 

Now, suppose you go home tonight, go to your room, 
shut the door, put off the light, sit down or lie down, and 
ask yourself: ‘Who am I? What am I? Am I Mr. Raman, 
employed in the Government, having a wife and 
four children? If not, who am 1?” Here, the very 
questioner is yourself. ‘If lam the body, who is asking 
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this question? Who is this individuality, power, or 
something, who is asking these questions?” The question 
is thought in your mind, it is awareness, an idea in the 
mind. What is bebind this thought? Awareness. In 
cinema houses, you see the name of the picture written on 
smoke glass (foamy) with light beams from within. Then 
you see the different letters distinctly separate. Each 
letter is different. These are just the expressions, the 
external marks. The light that shines through them all 
is the same, i.e. the real essence isthe same. So also 
you may have so many different thoughts. But the con- 
tent behind each thought is the same—pure awareness, © 
knowing, understanding. 


Just think: ‘“‘Am I the body?’ No. You are not, be- 
cause at times you say, ““my body’. Unless the body 
were different from the “‘l’’, you cannot say, “‘my body”. 
So also you refer to your mind and intellect as ““my mind 
was depressed today; my intellect was dull;”’ etc. In these 
you imply that thereal ‘‘you’’ is separate from your mind 
and intellect. That is why youare ableto view them 
objectively. So reasoning, you come to the conclusion: 
‘IT am not the body. I am not the mind. Iam not the 
intellect. Then what am I?”’ The “‘I’’ in you is the witness 
of the body, mind and intellect. It is the sakshi behind 
them all. It witnesses your waking state, the dream state 
and the sleeping state. Since you can remember your 
dreams, there must have been a witness who witnessed 
the dream. Because, what is remembrance? You re- 
collect something that happened in the past. Unless there 
- was someone who was witnessing the happening or event 
at the time of its happening, how can you know that the 
event took place? If you remember an event, it means 
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you were present as a witness at the time the event occured. 
In deep sleep you are ina state of nothingness. Your 
body and mind are dead tothe world. Yet when you 
wake up you are conscious that you slept soundly. You 
say: “I had a very sound sleep.” How can you say, “I 
slept soundly’? unless you were witnessing the sleeping? 
So there is a personality in us ever witnessing our waking, 
dreaming and deep sleep states. 


This eternal witness is Pure Consciousness, awareness, 
bodha swaroopa. The nature of this awareness is: the body 
may change, the mind may change, but that which witnesses 
the body, mind and intellect never undergoes any change. 
In the world of constant charges, the one thing that never 
changes is the Inner Witness, the Pure Consciousness. If 
you want to have non-changing. non-decaying ananda, your 
approach must be through something that is itself non- 
changing. If you want to float on water you have to catch 
hold of something that will float. If you catch hold 
of something that will sink, you will also sink with it. 


So also to attain the Supreme Reality, Satchidananda, 
you must make the approach through the Inner Witness, 
the sakshi, which is changeless. 


When you go to atempleand say, feelingly, ‘‘O God!’’ 
what happens? You forget the outside world, your own 
body, mind and intellect. You are not asleep. There is 
a moment of intense joy, because at that moment you go 
very near to that witness. If going near the witness can 
give you so much joy, just think how much ananda you 
will have if you are seated in it, merged with it. When 
you goto temples do not be bound by the bimba (idol). 
Take Rama, Krishna and such names of Gods to be 
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synonyms of Brahman. Try to forget your little self and 
merge with the Infinite Self, the Witness in you. Thus 
sublimate your attachment to images and idols. Don’t 
be tied down by them. Make them help you in your 
evolution. 


I am saying all this: “‘Have samabhava, cultivate good 
qualities, locate the sakshi,”’ etc., but you cannot cultivate 
them in a day or two. It requires a lot of abhyasa (practice). 
You haveto putin so much of practice to learn even 
small things like cycling, typing, etc. Can you attain 
Brahmajnana without practice? If you fail at first, do not 
lose heart. 


A child cannot learn to walk without falling down 
dozens of times. Yet it persists and succeeds. 


PAG FA. Tard a7 ferrease Il 


Abhyaasaadramate yatra dukkhaantam cha nigachchhati. 

| (Gita) 

You can get ananda, joy, only through abhyasa (pra- 
ctice). You can transcend sukha and dukkha only through 
practice. Start sincere Vedantic sadhana, not because 
Poornananda says, not because the Vedantic books say, 
not because you will get worldly prosperity, but because 
IT IS THE RIGHT COURSE FOR YOU. Have the firm 
conviction that ‘this is the only thing which will give me 
real ananda, santi.’ Accept it as the very purpose of your 
life. The first thing is fixing your aim. Once you arrive 
at this decision, half of your sadhana is over. Whenever 
anything afflicts you, affects you, tell yourself: ‘“‘Who is 
having this sukha and dukkha? The body and the mind. 
Am I the body? AmIthe mind? No. I am neither of 

28* 
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these; sol am not affected. Bodhoham—I am the Inner 
Reality, the Pure bodha (consciousness).”” 


a @ fanieat aut aerit araairaz: | 
aaa frat faa get va! & Ul 


Na tvam vipraadiko varno naasramee naakshagocharah, 
Asangosi niraakaaro visvasaakshee sukhee bhava. 


“You do not belong to any caste, creed or asrama. 
Caste, creed, etc., are the attributes ofthe body. “I am 
the body,”’ is an idea in the mind. The mind is a projec- 
tion of the Infinite Consciousness and you are that very 
Consciousness. You are not the one who is in brahma- 
charya, garhastya, vanaprastha or sannyasa. Can the Atman 
be a sannyasin at any time? Is there any time when the 
Atman is not a sannyasin? It is always unconnected, un- 
polluted, and untouched by any of the worldly things. 
When you identify yourself with that Infinite Soul, you 
do not get affected by external factors. Then how can you 
posit an asrama, caste or creed. to the Atman which has 
none of these qualities? So shift your values and empha- 
sis from the body, mind, to the inner perceiver, sakshi, 
which is not perceptible to the senses but which perceives 
the senses. You are unattached. Attachment pertains to 
the body and mind. When you recognise that you are all- 
pervading, what are you to be attached to? Attachment 
arises only when there is something objective to us, when 
there is something apart from us. 


You have no form or swarcopa. You are the witness 
of the things taking place in the world. This realisation 
we have when we are sunk in samadhi. When you come 
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back to the relative mental level, what ought to be your 
attitude? You have to become a sakshi of all occurrences. 
In a cinema screen several things take place. They have 
that tanmayatva, making things appear asreal. Yet you 
don’t get attached to them! Similarly, in the screen or 
the canvas of the world, whatever happens, whatever be 
the projections, we must cultivate the sakshi bhava. If one 
adopts this attitude, whatever you do, you are unpolluted, 
you are untouched and unaffected. 


There is a story which brings out this bhava very 
clearly. Rishi Vasishtha was living on the banks of river 
Narmada with his wife Arundhati. They had one hundred 
children. On the other bank, Sage Viswamitra was sunk 
in deep tapas. One day, Vasishtha called Arundhati and 
said: ‘‘Viswamitra is doing ghora (intense) tapas on the 
other bank. He ,will be completing his fapas tomorrow 
and as he had not his meals for along time he will be 
very hungry. So prepare meals enough for six persons 
and take itto him tomorrow morning.” The next day, 
Arundhati prepared a large quantity of food and went to 
the river bank. She found the river swollen and hence 
returned to her husband and told him: “‘I will not be able 
to take food to Viswamitra as the river is in spate.”’ Vasi- 
shtha replied: ‘‘Pray to Mother Narmada to give way.” 
Arundhati asked how she should pray. Vasishtha said: 
‘Just say, ‘O Mother Narmada, if my husband is a nitya 
brahmachari (one who observes celibacy throughout), 
please give me way’.”” Arundhati was astonished and 
asked: “‘How can you bea nitya brahmachari, when you 
have begotten a hundred children through me?” Vasi- 
shtha said: ‘“‘You go and try this mantra and see whether 
the river gives way or not.’ Arundhati went to the 
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river bank and said: ‘‘O Mother Narmada, if my husband 
is a nitya brahmachari, give me way.’”’ The moment she 
said this, the river parted and a path lay open before her. 
She crossed the river and went to Viswamitra. The latter 
had just got up from his -tapas, and so was feeling terribly 
hungry. He finished the huge meal, and Arundhati col- 
lected the utensils and went to the river bank. She found 
that the river had started flowing again and that it would 
be difficult to wade across the river. She thought to her- 
self: “‘“My husband gave mea method of coming here. 
Now let me try whether Viswamitra can save me.” She 
returned to Viswamitra and said: ‘‘What am [to do, I 
cannot cross the river as itis in flood.”’ Sage Viswamitra 
said: ‘‘Pray to the river that if Viswamitra is a nitya 
upavasi (a man who has fasted throughout his life), please 
give me way.’ Arundhati uttered as directed by Sage 
Viswamitra and the river once again gave her way. Great- 
ly surprised at all this, she went to Vasishtha, and asked 
him how he could bea nitya brahmachari when he had a 
hundred children. Vasishtha replied that real brahma- 
charya was not total abstinence or celibacy, but constantly 
dwelling onthe sakshi. | 


The way we lay emphasis on celibacy or abstinence 
has become an obsession with our modern youngsters. We 
should give only as much attention or care to sex as we 
give to talking, eating or any other function and not 
more. Extra emphasis will cause only repression in them. 
Instead turn them towards Vedanta sadhana and all the 
evils will quit. 


Shift the emphasis from body and mind centre to the 
Soul Centre. Identify yourself with the perceiver within. 
Be the witness of the drama of the world, of the mind and 
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of the body. This should be the real attitude. All bad, 
useless qualities will automatically drop off if you have 
this attitude. If you get angry, analyse: ‘‘Who is getting 
angry? The mind is getting angry. Let the mind get 
angry. I am not the mind; asangoham—unattached am I.” 


When you have that sakshi bhava, the mind will get 
ashamed of doing bad things and slowly all bad traits 
will drop off. 


I toid you in my earlier lectures that you should 
cultivate samabhava. Howto cultivate it? By outliving 
sukha and dukkha. How to outlive sukha and dukkha? 
There is a special technique. You identify with That— 
which never changes, never transforms, which has no 
mutations, which is the inner perceiver within; sukha and 
dukkha are two features of the mind. Reason thus: ‘‘Am 
I the mind? Iam not the mind. Who amI[then? Iam 
the inner perceiver.” The attributes of the mind and 
body will no more bind you. Spontaneous love and joy 
alone will be expressed through your body and mind. 


The more you dwell upon it, the more you imagine, 
“Tam the untainted, untouched, unpolluted Brahman’, 
only goodness can come out of you. If I go on dinning 
into your ears, “you area good man” understand, only 
goodness will come out of you. The more and more you 
practise, the more and more you will be progressing on 
this path. The more and more you do nididhyasana the 
more and more peace and ananda you will experience. 
It purifies, enlightens, and uplifts you. 


qa Ga Svs aaa aT eH 
a wate A ATA Be TATA AAMT Ug 
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Dharmaadharmau sukham dukkham maanasaani na te vibho, 
Na kartaasi na bhoktaasi mukta evaasi sarvadaa. | 
“Dharma and adharma, sukha and dukkha are of the 
mind. You are beyond it. You are neither the doer nor 
the enjoyer. You are not the experiencer. You are 
always a Mukta. You were a Mukta, you are a Mukta and 
you will be a Mukta. 
Ramana Maharshi says: 


wile BAA A PAST 
WA AA BAGS A MATA | 
raga ee Fat Aa 
amet aeafa Ga afte: I 
Karomi karmeti naro vijaanan 
Baadhyo bhavet karmaphalam cha bhoktum, 


Vichaaradhootaa hridi kartritaa chet 
Karmatrayam nasyati saiva muktih. 


“If you think you are the doer, you are identifying 
with the body and the mind, and you will be bound by 
the results thereof. By constant Vedantic introspection, 
the kartritvabhava in you is eliminated, washed off. If you 
outlive the kartritvabhava by leaving the realm of the body 
and mind, and identify yourself with the perceiver, sakshi, 
then agami, sanchita, and prarabdha karmas that pertained 
to your abhimana, when you were seated in the body and 
mental consciousness, die away. That is Mukti. As 
darkness is removed by light, similarly by proper vichara, 
remove the darkness, “Iam the karta (doer), I am the 
bhokta (enjoyer)’”’ and go to the chamber of light. Mukti 
is recognition of your illimitable nature, and living in it.” 
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wa see aaa awmoraista waar | 
saad fe Ft aal FER Fay Il 9 Il 


Eko drashtaasi sarvasya muktapraayosi sarvadaa, 
Ayameva hi te bandho drashtaaram pasyaseetaram. 
“You are the one perceiver of all and always you 


have been a Mukta. Because of wrong notion, you have 
identified yourself with the objects perceived.”’ 


He RAAATAAIHOM Saale: | 
we Hala feaaraa deat get 7a Ul ¢ Il 


Aham kartet yahammaanamahaakrishnaahidamsitah, 
Naaham karteti visvaasaamritam peetvaa sukhee bhava. 


You have been bitten bya poisonous black cobra. 
This ego, ahamkara—cobra has bitten us and we are ina 
torpor, moha. Like a drunkard we are now living. Heed- 
lessness is death according to Vedanta. ‘I am neither 
the doer nor the enjoyer’’, is the mantra that will cure us. 
Drink this amrita and it will cure the poison. 


wal Parga fraaatear | 
meaeasaed tees: Feat 4a Il e Il 
Eko visuddhabodhohamiti nischayavahninaa, 
Prajvaalyaajnaanagahanam veetasokah sukhee bhava. 


“T am that Pure Consciousness, Awareness; with the 
fire of this knowledge, perception and conviction, burn 
the forest of samsara and ajnana and go beyond dukkha. 


Be in ananda thereby.” as 
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aa fread alfa afta waa | 

MAAS: A MARA TA AT II 20 Il 
Yatra viswamidam bhaati kalpitam rajjusar pavat, 
Aanandaparamaanandah sa bodhastvam sukham chara. 


“In the darkness of night, a rope is mistaken fora 
snake. The rope was never a snake and will never be a 
snake, but because of our wrong understanding, we mis- 
took it for a snake. Even so this universe has no real 
existence, as it appears. It is the Self, Pure Consciousness 
in which the universe is imagined to exist through igno- 
rance. We are that dynamic, supreme Satchidananda— 
non-decaying, never perishinS, never created, Pure Con- 
sciousness. The moment we remain there and look back 
upon the world, all dualistic feelings will disappear and 
we would remain as one with the highest reality.”’ 

The moment you sink in the Infinite Spirit and look 
back, your understanding that you are born in the world, 
you will die in the world and that you are living in this 
world, will all appear as unreal, as you will ascend to 
your original, pure, and unchanging state. 


BCMA Beal fe asl TST HATA | 
fhagedia aera ar ala: ar asda Ul 22 UI 
Muktaabhimaanee mukto hi baddho baddhaabhimaanyapi, 
Kimvadanteeha satyeyam yaa matirsaa gatirbhavet. 
This is an important sloka. There isa common say- 
ing: ‘As you think so you become.” If you think you 
are an idiot, you will be one. As your thoughts, so will 


you be. So Vedanta says: “Do not think you are an 


imbecile and idiot. Have courage, pourusha. Awaken 
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to that knowledge of the Supreme which is your heritage.” 
If you think: “I am bound, jana is not forme. Lama 
great sinner. How canleven aspire for jnana? It is only 
for good souls,” etc., you will never attain jnana. If you 
think clearly and identify yourself with that sat-chit-ananda 
you will be a Mukta. 

How one powerful thought force.can work wonders 
is best illustrated by the life of Tiger Mahasaya, alias 
Tiger Baba. This is a true life story. Tiger Baba, as he 
came “to be called later, was born ina zamindar family 
in Bengal, about hundred years ago. Seeing some 
wrestlers, a desire came in him that he should also become 
so powerful as to be able to kill even wild animals, in- 
cluding tigers, bare-handed. He started taking exercises, 
and this single thought occupied his mind day and night. 
He became powerful and used to gotothe forests and 
fight with spotted tigers, bears, etc. In due course he was 
able to knock down Royal Bengal tigers in single combat. 
Once he was in the State of Cooch-Bihar. The Maharaja 
invited him and challenged him to fight one of his tigers. 
Tiger Baba accepted the challenge and won the fight, but 
as the tiger was a very ferocious one, he received a number 
of wounds and had to be inthe hospital for about six 
months. When he was in the hospital swinging between 
life and death, a sannyasin visited him and told him: “You 
have been fighting tigers external to you. You are doing so 
because of your ego. Now, fight with the tigers inside you.” 
From that moment Tiger Baba started his spiritual sadhana 
and in due course became a great jnani. He lived to a ripe 
old age, more than eighty years, and was greatly respected. 


ore are fag: Th: wat Beara: | 
aaa fyeue: area sara Para Aa ll 22 I 


A! hed 
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Aatmaa saakshee vibhuh poornah eko muktaschidakriyah, 

Asango nihsprihah saanto bhramaat samsaaravaaniva. 

The Atman is the witness, the Omnipresent, perfect, 
one, free, intelligent, actionless, unattached, desireless, 
and immutable ananda. Through our wrong understanding, 


ignorance, it appears as worldly just as we super-impose 
the qualities of a snake on a rope. 


Hee aS TATA 
SMTA Ha AAT ATT TETRA UN 83. I 


Kootastham™ bodhamadvaita- 
maatmaanam paribhaavaya, 

Aabhaasoham bhramam muktvaa 
bhaavam baahyamathaantaram. 


‘““Meditate onthe Atman, the non-moving witness, 
pure consciousness, one without a second, giving up the 
mental feelings (I am having sukha, I am having dukkha 
etc.) and the external feelings (this is mine, that is mine, 
etc., and also the feeling that I am the body). 


celta Fat sels Gate | 
ASE THA aaa get Aa ll ee Ul 
Dehaabhimaanapaasena chiram baddhosi_ putraka, 


Bodhoham jnaanakhadgena tannikritya sukhee bhava. 


*O child, you have been bound for a very long time 
by the rope called dehabhimana (body consciousness). 
How to cut it and become free? Cut it by the wonderful 
jnana knife called bodhoham, pure awareness am I. Re- 
member constantly that you are not the body or mind 
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that experiences sukha and dukkha, but the Pure Awareness, 
the sakshi that witnesses, without itself getting affected.” 


The great mantras ‘bodhoham, soham’, (all of them 
mean I am that Infinite, Pure Consciousness, the Infinite 
Reality), were used for contemplation by our ancient 
rishis. Repeating mentally one of them, they dwelt on the 
sakshi within, constantly, and attained Realisation. You 
can transcend any sukhaand dukkha, if you just close your 
eyes and say feelingly bodhoham, 1am not affected. Try 
it and see. 


faa fats 4 tara fea: | 
aaa fe a aed: aararagaa(a ll 24 Il 


Nihsango nishkriyosi tvam svaprakaaso niranjanah, 
Ayameva hi te bandhah samaadhimanutishthasi. 


““You are unattached, actionless, self-effulgent and 
pure. Not knowing this, you indulge in various practices 
like samadhi, etc.’’ Such attempts presuppose the thought 
that we are bound, and so long as we continue to think 
we are bound freedom is impossible. Jnana bhava, 
_ bodhoham bhava, satchidanandoham bhava, is to be practised 
throughout the day. 


an aad faa af Na aaa: | 
Yeqoaeted A TH: _ahadars Il 2g II 
Tvayaa vyaaptamidam visvam tvayi protam yathaarthatah 
Suddhabuddhasyvaroo pastvam maa gamah kshudrachittataam. 
“*You pervade this universe and the universe exists in 


you. You are the Pure Consciousness. Realise your 
true nature. Do not give way to weakness of the heart. 
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Come to the great wisdom by knowing you are not the 
body and you are not the mind. 


fatal fafa rere: afiaerera: | 
aaeaen wa Farad: | 9 tl 


Nirapeksho nirvikaaro nirbharah seetalaasayah, 

Agaadhabuddhirakshubdho bhava chinmaatravaasanah. 

“You are unconditioned, immutable, formless, be- 
yond sukha and dukkha, of unfathomable intelligence, 
and unaffected by any external or internal phenomena. 
Recognise this and be attached to the Pure Consciousness. 


“oes an ~~ + AN 
aad ats MTA J MaASy | 
waaTAIea A] Taq: UN ve Il 
Saakaaramanritam viddhi niraakaaram tu nischalam, 
Etattattvopadesena na punarbhavasambhavah. 
“If you find anything with nama and roopa (name and 
form) understand it is unreal, false, as it will perish. 
Behind the name and form is the formless form, the never 


changing, never moving, nevér decaying Satchidananda. 
Take refuge in that if you want to escape rebirth. 


PINAY Waseda: Vata a: | 

BN fat 

aan Tse: Wa: WAAR: Ul Ve II 
Yathaivaadarsamadhyasthe roopentah paritastu sah, 
Tathaivaasmin sareerentah paritah Parameswarah. 


“You take a mirror and put it in front of you. You 
see your form there. The image in the mirror has no real 
existence. It is a mere appearance, for only the pure, 
colourless mirror exists, but when you look at the mirror, 
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you do not see the glass where your form is reflected. But 
in your form as well as outside it, is there anything except 
the colourless mirror? Similarly the body, mind, etc., 
have no real existence. It is only by being superimposed 
on the Atman, they appear to exist. 


Wh Bad AA era I | 
ret fe FA APA at tl 20 II 


Ekam sarvagatam vyoma bahirantar yathaa ghate, 
Nityam nirantaram Brahma sarvabhootagane tathaa. 


‘“‘If space is enclosed by walls and doors, we call it a 
house. If the walls and doors are broken, only space is 
there. In an earthen pot a certain space is enclosed. If 
the pot is broken, only space is there. Just as space which 
is all pervading is given nama and roopa, the all pervasive 
Brahman exists in all things, although we may give various 
namas and roopas to it.” | 


You will, from the above slokas, observe how simple, 
yet forceful, forthright, unambiguous and clear, Ashtavakra 
Gita is. Jam personally of the opinion that it must have 
been written prior to the Bhagawad Gita. It is, however, 
not popular because it deals with the subtle and higher 
side of Vedanta. It supports ‘‘ajata vada’’—theory of non 
creation—as distinct from maya vada. 


Chapter 12 


MIND 


There are three steps prescribed by Vedanta for 
attaining jnana or Self Realisation. They are: 


(i) Sravana: 


Sravana is hearing Vedantic talks and reading good 
books on Vedanta. You have-all been hearing this series 
of lectures and thus have ascended the first step towards 
Self Realisation. 


(ii) Manana: 


The second step is manana, where you cogitate, think 
over and analyse the things you have heard and convince 
yourself that Vedanta alone will lead to jnana. In this 
stage, you intellectually grasp the Truth but this alone 
will not lead you to Self-Realisation. You have to sub- 
jectively realise your oneness with the all-pervading, un- 
changing Reality; i.e. Brahman. For this, you have to 
ascend the third step, which is 


(iii) Nididhyasana: 


For actual realisation, nididhyasana or contemplative 
meditation, is the only process. 


Many people have an interest in Vedanta, read and 
hear Vedanta. Consequently, they acquire a certain 
amount of equanimity and so are not much attracted to 
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the sense pleasures. This state of equanimity itself gives 
SO much peace and joy to them that they become compla- 
cent and think that this is jnana. The ego in them, which 
associates with the body, mind and intellect and says 
*“*T have jnana,’’ is not dead in them. It is the ego in them 
which poses as jnana. Many people get tied down like 
this in the manana process without actualising their the- 
oretical knowledge by meditation. Some others want 
their gunas to give them Brahma jnana. They mistakenly 
think that without any exertion or effort on their part, 
they can have jnana by a mere touch or look of their guru. 
Ridden with inferiority complex, these cowards, without 
trying to know their real nature, want someone else to 
sell it second-hand. It is not possible, because, only 
something external to you can be givento you. This is 
something innate in you. You have to know it and 
experience it yourself. . The guru can only show you the 
path. Krishna tells Arjuna after giving out the whole 
of Bhagawad Gita, yatha ichchhasi tathaa kuru—‘‘l have 
told you the way but the knowing and realising—you have 
to do yourself, and so do as you please.” 


Ep ne te 
fae ant easy ate | 
Easwarah sarvabhootaanaam hriddeserjuna tishthati. 


“TI am seated in the seat of consciousness in every 
human being. To realise, you have just to turn within.” 


In Kaivalya Navaneetam there is a sloka: 


AMAA TAU: PAPA TAT | 
pag ea aearat eta ar, et aA | 
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Ajnaanasandehavi par yayaaste 
Bandhaah chiraabhyaasavasaat preboakart | 
Ghnantyeva nityam srutichintanaabhyaam 
Dhyaanena chaitaan vilayam nayasva. 


Ajnana is wrong knowledge. Sandeha is doubt. Many 
people read the texts and have all sorts of intellectual 
misgivings. ‘The texts say this. Is it correct? Is there 
any jnana as propounded in them? Can I have it? If I try 
to attain it, will I be alive then? If the ego and the mind 
die, who will experience the realisation?’ Getting caught 
up in such doubts they never make any progress. A child 
who does not want to study will make all kinds of excuses 
for not studying. So also some people think of so many 
doubts behind which they can hide, simply because they 
do not want to take up the Vedantic life. Viparita bhavana 
is an attitude exactly opposite to what is intended. People 
of this sort try always to argue in a crooked way. Theirs 
is a negative way of thinking. 


These (namely, ajnana, sandeha and viparita bhavana) are 
the three factors that hinder our progress towards jnana. 
We have accumulated such a stock of these traits in the 
course of so many births and it has such a tremendous 
force tbat it will try to circumvent, suppress, what little 
enlightenment and understanding we have from the study 
of good books, from Vedantic discourses and from satsang 
(association with good people and realised souls). What 
is the antidote to these hindrances (viz. ignorance, doubt 
and negative attitude)? It is: 


“aithreaarat sata a | 


Sruti chintanaabhyaam dhyaanena cha. 
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Read good books, do manana (think over and analyse 
matters), associate with good people, serve and learn 
from realised souls ( jnanis). When you go and see a jnani, 
do not do so with egotism but go with humility and rece- 
ptivity. The calf goes to the cow with an idea of sucking 
milk and the cow, out of its love for the calf, gives out 
the milk. Does the calf ever approach the cow to kick 
and fight with it? We are like calves to the jnanis who are 
overflowing with love for the whole humanity and are 
eager to help by showing them the path of self realisation. 
So we must approach them with love and reverence, with 
a keen desire to learn from them and not with an idea of 
arguing with and criticising them. 


Above all these, the thing that will once for all destroy 
all the three negative forces that hinder our progress, is 
meditation on consciousness or contemplative meditation 
—nididhyasana. 


In nididhayasana, we have to use the mind alone as 
the instrument to meditate. So it is necessary that we 
understand the working process and nature of this instrus 
ment. In Vedanta the term to denote this instrument is 
antahkarana (which means ‘the inner equipment’). This 
consists of the mind and intellect and the term used to 
denote the knowledge about the movements of this equip- 
ment is vritti-jnana or vritti-bhava. 


Vritti-jnana is attained by analysing the mind and the 
world. Man generally thinks that the world is separate 
and apart from him and sees no direct relationship between 
it and his mind. But if you pause to think over it, you 
will realise that all the things you see in the external 
world are represented within you asso many théught 


30* 
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processes. What you see as the world outside, the move- 
ments and change in it, are the same as what you see 
inside as thoughts, which are movements on consciousness. 
The world outside and the corresponding thought inside 
are like the two sides of the same coin. If there is a man 
in front of me, the corresponding thought that ‘that is a 
man’ arises in my mind. Unless the ‘man’ thought gets 
registered, imprinted, arudha, in my mind, the man is not 
there for me. The mind acts purposively. It does not 
register each and every impulse it receives. For example, 
a woman, who has given birth toa baby, sleeps soundly in 
spite of the loud noises that may be going on around her. 
But the moment the new born infant starts whimpering 
even slightly, she wakes up. Her mind does purposive 
action in as much as it refuses to register even the loud 
noises outside, but the frail crying of the baby is register- 
ed by it. We are aware only of the things that the mind 
registers. 


We perceive the world through the five senses. But 
even if the organs of senses are functioning properly, we 
cannot cognize the world unless the mind is functioning 
in that field. For example, you are absorbed in thought. 
A friend comes and stands in front of you. Your eyes see 
him but you are not aware of him. He may call you. 
The sound may fall in your ears, yet you are not aware of 
it. Why? Because it is the mind which registers the 
impulses received by the sense organs, arranges them in 
order and makes sense out of them. If it is engaged in 
other thoughts and is thus not associated with the sense 
organs to register their impulses, we are dead to the world, 
i. e. the world does not exist for us. In deep sleep also 
the mind is not available to the sense organs. That is 
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why even loud sounds do not awaken us as we are not 
aware of the sound. Thus none can perceive the world 
without the mind. So without the mind there is no world. 
Iam not referring to your mind or my mind. You may 
say: ‘““Swamiji, you may be asleep and for you the world — 
may not bethere (i.e. you may be dead to the world). 
But I am wide awake and for me the world is very much 
there.’’ This is because you think you have one mind 
and I have another. But though we think in terms of ‘my 
mind’ and ‘your mind’, in truth there is but one mind. 
We are only conscious of a part of it and we call it, ‘my 
mind’. When a hundred pots filled with water are kept 
in the sunlight, the Sun is reflected in each of them. Are 
we then to conclude that there are a hundred Suns, a Sun 
in each pot? If it were so, all the one hundred Suns 
should be present, when you collect the water in all the 
hundred pots in a large container. But this is not so. No. 
There is only one Sun which appears as many. Our say- 
ing “my mind’ and “your mind” is just like the pots 
saying ‘“my Sun” and “‘my Sun.” 


Thus mind being one, without mind thereis no world. 
Mind is the conscious principle without which none per- 
ceives the world. Thus, though we in our ignorance take 
the world and the mind to be two different things, they 
are notso. Mind is a conscious process within and the 
world a material, external expression of that One Reality 
which is behind both the mind and the world. The world 
is purely mental (it is nothing but mind concretised) for 
it has no existence apart from the mind. The world you 
see outside and the ‘world’-idea in your mind are con- 
comitant, co-existent. Without the ‘world’-idea is there 
any world for you? Analysing thus the mind and the 
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world, Vedanta says: ‘‘What you see outside as the world 
and what you see within as the corresponding thought, 
are one. The world is only an external manifestation or 
projection of the mind. Understand that the world has 
no existence apart from your mind. But there is some- 
thing higher and subtler than both the world and the mind, 
from which both these have emanated, i.e. Pure satta, 
the Pure Consciousness, Brahman, the unchanging Reality.” 


In Yogavasishtha, Vasishtha says to Sri Rama: 
qa Ha: Aged Waa 
Aare sales ARTS: | 
Teal WIA da asta 
Teed Ae | 


Poorvam manah samuditam paramaarthatatvaat 
Tenaatatam jagadidam svavikalpajaalaih, 
Soonyena soonyamapi tena yathaambarena, 
Neelatvamullasati chaarutaraabhidhaanam. 


‘**Understand. Rama, from That original and Ultimate 
Reality, Satchidananda, the first thing that sprouted was 
the mind. Out of that Infinite Consciousness, mind has 
come out, as the waves come out of the ocean. And just 
as the waves superficially cover the ocean and we are un- 
able to see the depth of it, soalso the mind, though it is a 
fractional projection of the Infinite Consciousness, super- 
ficially veils it.” 


Independent of the mind, the world is pure Brahman. 
When we perceive this pure satta or Brahman through the 
five senses it appears as the world, just as the colourless 
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rays of the Sun emerge as seven different colours when 
made to pass through a prism. 

Thus the world is created through the vikalpa of the 
mind. In dreams our senses do not operate. Yet we 
have pleasure and pain, happy experiences and nightmares, 
just as realistic as we have in the waking state when our 
senses are operating. Wesee and feel as though events 
are taking place outside of us. But it is all woven by the 
mind and within our mind. From the dream state when 
you wake up, the dream seems absolutely an imagination 
having had validity but no reality. We know that it was 
unreal and we will not be affected by it. Similarly, for 
an ordinary man the world as he experiences in the wak- 
ing state is very real. But to one who has realised and 
reached the turiya (Super-conscious) state, the world of 
the ordinary man seems unreal. 

Man has always been intrigued by questions like, 
*“‘Who or what created the world and how was it created? 
What is it that is supporting and sustaining this universe?” 
In trying to find out an answer to these questions, the 
Western scientists started by analysing the external 
universe and probing into the mysteries of nature in order 
to trace out its origin. Their analysis have led them to 
great and wonderful scientific discoveries and inventions 
but not to the Ultimate Truth. In contrast, the Eastern 
philosophers intuitively recognised that the external uni- 
verse is but a projection of the mind. So, instead of 
tracing out the origin of the universe, they traced out the 
origin of the mind and succeeded in arriving at the 
Ultimate Truth. 

So, to know the origin of the universe, you need not 
search outside. Instead turn within and conduct‘a re- 
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search to know the origin of the mind. Besides, if you 
search outside, there is an insurmountable difficulty. We 
cannot know anything of the external world beyond the 
sense realm. Even for scientific researches, what do the 
scientists do? They collect as much data as possible on 
a subject, then arrange and rearrange the facts within 
themselves (within their minds), think over it intensely 
and arrive at a conclusion. Then they experiment upon 
it and see whether their inference is right. So, even 
if you Start a search outside, you will come to a stage 
where further search is to be conducted within yourself. 
That being the case, why not take the direct process of 
tracing out the origin of the mind without going out first 
and then retreating? 


The Ultimate Reality is Pure Consciousness, pervad- 
ing within and without, transcendental and immanent. 
To trace out the Ultimate Reality, that is non-changing, 
we have to gothrough a factor that is itself non-changing. 
If you want to float on water you have to catch hold of 
something that will itself float. Similarly our approach 
to the Ultimate Reality must be through some non-chan- 
ging factor. This factor is the aham bodha the ‘Tl’ consci- 
ousness in us. This bodha (this ‘I’ consciousness or 
awareness) in us is a sample of the Pure Consciousness, 
the Ultimate Reality, Satchidananda. So, tracing out the 
Ultimate Reality comes to the same thing as tracing out 
the ‘I? consciousness in us, which is but a sample of the 
former. 


The next question is: ‘‘What is mind and what is its 
relationship to the ‘I’ consciousness in us?” 


What is mind? 
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Mind is a flow of thoughts—unconnected, disunited 
and consecutive—one following another. And what are 
thoughts? Thoughts are sprouts upon the Pure Conscious- 
ness (On Our inner consciousness) just as waves are 
sprouts upon the surface of the ocean. If you throwa 
stone in a pond, a number of circular waves will emanate. 
Similarly, on our inner ‘I’ consciousness wavy motions 
are produced. (‘Wavy’ is just an allegorical way of refer- 
ence. Do not think that thoughts have acircular or any 
other shape.) It is these disturbances, waves, that are 
called thoughts. One thought remains in that sprouted 
or projected form for a certain length of time and then 
subsides in the very place from where it emanated. Then 


another thought follows. Thus, there is a continuous flow 
until sleep overtakes the mind. The moment the mind 


wakes up, the flow of thought starts and continues until 
we again go back to sleep. But though so many different 
thoughts may flow in the mind, the content of each tho- 
ught is the same. It is just like the projection of a cinema 
film. The same light passes through the whole length of 
the film but we see different figures and movements on 
the screen, making up the scene. So also the content 
of each thought is Pure Consciousness, though we have 
different thoughts. We see different names and forms 
creating for us the prapancha play (the play of the world). 
Here, the simile of the cinema covers only a certain 
aspect of the truth, for, whereas in a cinema a certain 
upadhi (or means) is required to project a scene, viz. 
the film, here, in the case of our mind there is no such 
upadhi. There is no simile in the world which can com- 
pletely and exactly explain the Infinite Reality. We can- 
not explain the Infinite in terms of the finite. Similes can 
explain only certain aspects of the Reality, givingus an 
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idea of what it is. The above simile has been used only 
to indicate that whatever the thoughts may be, the con- 
tent of each thought is the same Pure Consciousness, Pure 
Awareness, samvit, bodha or prajna. 


There may be different dolls made of clay—a tiger, a 
dog, an elephant, etc. But notwithstanding their names 
and forms the dolls are all clay and nothing but clay. 
The names and forms are superimposed. So also one 
moment we may have one thought, the next moment an- 
other and so on. But the difference between one thought 
and another is only superficial, the content being the 
same Pure Awareness. 


The thoughts thus being a flow, a projection, there 
must be a substratum for it. In ordinary cases, say a 
river, the substratum (the bed of the river) is different 
from the thing that flows over it (water). But here, the 
substratum aswell asthe thing that flows or gets projec- 
ted upon itarethesame Pure Consciousness, just as the 
waves on the surface of the ocean. The content of each wave 
is sea-water and the substratum for it is also sea-water. If 
you understand that “‘whatever I sense in the world is but 
a movement of the consciousness, bodha, awareness, 
whether it be sukha or dukkha feeling or the understanding 
. that this a man, this a dog, etc., it is but Pure Awareness 
which is its content’’, then the world can be reduced into 
awareness, awareness and nothing but awareness. Seeing 
this Sawamiji is an awareness. Without this awareness 
there is no Swamiji for you. Hearing him is another 
awareness; otherwise, you cannot realise what he is 
talking. 


There are two types of awareness: 
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(i) Pure Awareness, that is the Ultimate Reality 
(and our true personality). This can be com- 
pared to the non-moving, still column of water 
at the bottom of the ocean. 


(ii) Broken pieces of awareness, (i. e. the thoughts) 
that sprout upon the Pure Awareness. This is 
like the waves which sprout upon the surface of 
the ocean. 


Our true personality is Pure Awareness. But just as 
the waves of the ocean cover up their very source, i.e. the 
column of water underneath them, so also the thoughts 
that sprout upon the Pure Awareness cover up their very 
source. That is why we are not able to realise our true 
personality, true nature. 


When we see the sprouting form of awareness alone, 
we mistake it to be the only reality. But true jnana is 
attained only if we go beyond the broken pieces of the 
sprouting part, the wavy side and sink beneath in the sub- 
stratum. Then alone can you understand that it is all one 
Pure Consciousness. When you know that it is all one 
Pure Consciousness, you won’t mistake the projecting 
part as something different from the substratum and have 
dukkha consequent on that misunderstanding. Seeing 
dolls of clay we may mistake them to be different animals. 
But once we know that it is all clay we would not be 
mistaking them again to be real animals. A small child 
takes a toy elephant to be real and may cry when its 
trunk is broken. But the mother will not cry, because 
she knows it is only clay and nota real elephant. We are in 
the child’s stage now. Not knowing that our mind (which 
is a flow of thoughts, which in their turn are sprouts upon 


31* 


242 JNANA SUDHA 


Pure Consciousness) and the world (which is a product or 
projection of the mind) are but sprouts upon Pure Consci- 
ousness and hence are one and inseparable from it (as the 
waves are inseparable from the ocean), we take them to 
be real and suffer because of the vagaries of the mind and 
the world. When a wave identifies itself with the ocean, 
itcan have neither sukha when it rises high above, nor 
dukkha when it falls down again to the original level of the 
ocean. Instead, if it takes itself to be an entity, separate 
and apart from the ocean, it has to suffer its varying 
fortunes. So also being aware only of the projected parts, 
i. e. the mind and the world, we superimpose names and 
forms on them and take them-to be real by themselves. 


We say: “my father, my mother, my wife and my 
children. They have come and they have gone,” etc. 
But really, what has happened? So many bubbles or 
waves have come on the surface of the ocean of Brahman 
and have gone back into the same ocean from which they 
arose. Krishna says to Arjuna. 


HAMS AA SAHA AA | 
TAH AITTAT Fa BT IAAT II 


Ayvaktaadeeni bhootaani yvaktamadhyaani Bhaarata, 
Ayvaktanidhanaanyeva tatra kaa paridevanaa. 


O Arjuna, all the things in the world chetana or jada 
(sentient or insentient) have their origin in the thing 
that is imperceptible and unknowable (i.e. unknowable 
to the intellecting part of our antahkarana) i. e. the Pure 
Consciousness, Pure Existence. They have their end also 
in the same imperceptible Pure Consciousness. In bet- 
ween the beginning and end, they have got an intermediary 
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stage, when they have gota name and form, just like a 
doll made of clay. Originally, the clay has no name or 
form, and in the end when the doll is broken, then also 
it loses its name and form. In between these two stages 
there is one, where the clay acquires a name and form, 
as a tiger, a dog or an elephant, etc. In all these changes, 
is there anything happening to the substance, the real 
thing in it, viz. clay? To those who understand this, the 
intermediary stage will also be nothing but clay. That 
stage would not delude them. 


But to a child, the intermediary part will be real as 
an elephant, a tiger, etc. Our understanding of the world 
is just like the child’s understanding of the doll. We 
think: ‘‘This body is real. These names and forms are 
real. My father, mother, wife and children are real.” 
Because of this incomplete, fractional understanding, we 
only take the intermediary, projected part of existence to 
be real. We suffer because one day, the projected part 
will cease to be. Anything that has come into existence 
will go out of existence, sooner or later. Knowing this 
(that the beginning and end of everything in this world is 
avyakta) we should try to know what the avyakta state of 
all these things is. Instead of doing that, we are always 
dabbling in the unreal intermediary projection, thinking it 
to be real and we consequently suffer. Vedanta says: 
“Look at the world, study it, analyse it and know that 
the world is only a projected part of the Reality and 
hence nasvara (perishable). That being so, if you attach 
yourself to the changing world, the sukha you will get out 
of it, will also be changing, broken. If you identify your- 
' self with the non-changing Reality, the ananda you will 
get will be non-changing, permanent and lasting. Tg reach 
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the non-changing Reality, which is the origin of both the 
mind and the world, you need not go outside and search 
for it. Sink within yourself and trace the origin of the 
mind. Then you will not only know Ultimate Reality, 
but you will be verily “That.” It is such a wonderful 
process that right from the level where we are, we can 
reach up to and attain the Infinite Reality. Not only do 
we have scriptural testimony and logical rational demon- 
stration as to how we can realise the Ultimate Reality by 
tracing it within ourselves, but we have the testimony of 
so many realised souls, all of whom say: ‘Trace it with- 
in yourselves. You will be searching in vain, if you are 
seeking God outside of you.”’ 


Not trying to do this and realise for themselves, there 
are many who dabble with questions like “‘Who created 
the world? If there is ananda within ourselves why are we 
not finding it now?” Now hear meif you wantto: A 
true Vedantin, like atrue scientist, never asks the question 
*‘Who created the world?’’ Instead, he asks himself or 
others who know better that the world is perceived in 
front of him with its countless fleeting phenomena. ‘‘Now 
what is this world? Is it real? What is the true nature, 
true form, true reality of the world?” He does not make 
the foolish mistake of taking the world for granted at 
first sight. Do not waste your time that way. What do 
you know about the Ultimate Reality? How can you start 
asking such questions when your knowledge of the 
Reality is only a hypothesis for you? Realise the Ultimate 
Reality and see if you cannot solve these questions. 
When you gét there, (when you attain Realisation) you 
will find that there is no question to solve, for, the very 
question is dissolved. For, from the level of the Ultimate 
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Reality, you will find that there is nought but That, that 
there is nothing to be explained. The world does not 
exist for you. From the Ultimate standpoint, such ques- 
tions have no basis. When thus there is no question or 
problem, how can you solve it? A cause can be given 
only for something that is actually, really, abidingly exis- 
ting. The world, as explained, has no real existence as 
world. So these questions are there only when you are 
in ignorance, ajnana. When you have jnana the questions 
have no existence. There is a dog made of stone. When 
you misunderstand it to be a real dog, you wonder whe- 
ther it is a ferocious one, whether it will bite you. 
But the moment you understand that it is made of stone, 
that it is nought but stone, you laugh at your own fears 
and apprehensions, for the fear is baseless. The fear is not 
remedied, but it gets dissolved in the new knowledge. 
The misunderstanding that it is a dog can only be 
removed by the correct understanding that it is but stone. 


So also our sorrows, fears and anxieties arise only 
by our misunderstanding that this changing, relative 
world is real. This is avidya or maya. This can be removed 
only by the correct understanding, obtained by a clean 
analysis of the world. This is called jnana or vidya. By 
making a clean analysis, know that the world which is of 
a changing nature is unreal. Do not waste your life by 
dabbling in the impermanent, intermediary stage of exis- 
tence but shift your vision to the non-changing avyakta, 
the Pure Consciousness. Instead of going after the non- 
changing, imperishable, abiding ananda of Jivanmukti, 
Satchidananda, don’t go after the objects of the world 
‘which will betray you. Don’t go after the ghost, for it is 
not real. Don’t go on a wild goose chase, for it will lead 
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you no-where. Don’t go after your shadow, for you can 
never catch it. Change your sense of values, change your 
very way of life. . 

The question then arises: “How can the mind trace 
its own origin?” 


The mind has two aspects. It can issue forth and 
project out into the external world. Here the mind deals 
with the external world and this is called the pravritti 
aspect of the mind. When you retreat within, you are 
away from that part of the mind which deals with the 
external world. This is called subjective thinking. Here 
you leave the gross aspect and come to the subtle aspect, 
which is nearest to the ‘‘I”’ consciousness, the true perso- 
nality. This is called the niv7itti aspect of the mind. The 
pravritti aspect leads you away from your true personality 
while the nivritti aspect takes you nearer and nearer to it. 
You blow air to kindle a fire, but you can also extinguish 
it by the same breath, i.e. the same breath is instrument- 
al in kindling as well as extinguishing the fire. So also 
the same mind can lead you away as well as towards your 
true personality. Mind projecting out creates sukha and 
dukkha while mind withdrawn gives you santi and sama- 
dhana (peace and tranquillity). To trace out the origin of 
the mind and to realise your true self, you have to deve- 
lop the nivritti aspect of your mind. You must train 
your mind to come away from indulging in the external 
world and to retreat within itself. The mind which is 
wholly extrovert must be trained to become wholly intro- 
vert. This can be done only by having mental purity 
and by cultivating samabhava; in short by being a karma 
yogi and contemplating regularly and sincerely. 


Sankara says in Aparokshanubhuti: 
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AAdd THOT Teast Aad | 
sald Berra Baya Ta: Ww Il 

Anenaiva prakaarena vrittirbrahmaatmikaa bhavet, 

Udeti suddhachittaanaam vrittijnaanam tatah param. 

“For attaining Brahmajnana, it is essential that you 
must have a great element of mental purity which can be 
had by vrittijinana (i.e. by analysing the world and the 
mind and knowing their true nature).”’ 

The preceeding discussion is one designed to bestow 
vrittiinana. Realising the impermanency of the world of 
objects, you should withdraw your mind away from it. 
Thus, when you become an introvert, your mind becomes 
free of raga, dwesha (attraction or attachment to and 
repulsion from the worldly objects), kama, krodha (desire 
and anger) and selfishness. That mind alone, which is 
free of these impurities, is pure. In a mind which is pure, 
there arises by constant practice of discrimination and 
contemplation, a state of awareness of Brahman. Sucha 
mind which has destroyed the ignorance in you and 
brought you close to actual realisation, then vanishes 
itself. Then Brahman alone shines in all its glory. Ordi- 
narily our mind with its flow of thoughts covers up the 
Pure Consciousness, like waves covering up the ocean. 
You can see the ocean underneath the waves only in the 
absence of waves. So also you can realise your true Self 
(Pure Consciousnes) only when the mind which covers it 
is destroyed. Then what remains is Pure Consciousness, 
_ Satchidananda. 

Sankara, in his Brahma Sutra Bhashya says that the 
preliminary requisites for jnana sadhana (efforts to attain 


jnana) are: | 
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(1) Nityanitya vastu viveka: 
i.e. the right knowledge (discrimination) as to what 
is permanent and what is impermanent in the uni- 
verse. 
(2) Ihaamutra phala bhoga viraaga: 
Dispassion (absence of desire) towards enjoyments 
here and hereafter. 
(3) Samadamaadishatkasampatiti: 
The six-fold accomplishments, which are: 
(i) Sama—control of the mind. 
(ii) -Dama—control of the sense organs. 
(iii) Uparati—mind not dwelling on sense pleasures. 


(iv) Titiksha—Endurance of the pairs of opposites like 
heat and cold, pleasure and pain. 

(v) Sraddha—Faith in the advice of the guru (teacher) 
and in Vedanta. 

(vi) Samadhana—serenity and contentment. 


(4) Mumukshutva—a burning yearning for liberation. 

Mental purity and control of the mind and the sense 
organs have been repeatedly stressed in our sastras as the 
primary requisites of a true religious life. In Manu Smriti 
there is a sloka: 


mare Fata ada a fear Haerals | 
CATE FAA HAST ASL Il 


Yamaan seveta satatam na niyamaan kevalaanapi 
Yamaanpatatyakurvaano niyamaan kevalaan bhajan. 


Manu was the great law giver of ancient India. The 
whole of Hindu society was built up and based on his 
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laws, with its Do’s and Don’ts and other directions. If 
we go according to Manu, we will all be great jnanis. But, 
unfortunately, the Hindu society has kept up only those 
parts which were easy to follow and has discarded during 
these ages the better and the ennobling parts. Thus keep- 
ing the chaff, we have thrown away the grain, the essence. 
Manu says: “‘O people, listen unto me. Take recourse 
to yama and niyama and not to niyama alone. If you take 
to niyama alone, without observing yama, you will go 
down the bottomless abyss of degradation and depravity.”’ 


What is yama and what is niyama? Yama and niyama 
are the two corner stones of the basement on which our 
spirituality is to be built up. Yama consists of: 


Ahimsa, satya, asteya, aparigraha and brahmacharya. 


(i) Ahimsa: A man is considered spiritual only when 
he practises ahimsa. He. should not injure, hurt or harm 
others by thought, word or deed. 


(ii) Satya: A spiritual man must live for the sake of 
truth. Satya, I have already explained, is ritam or 
bhootahitam, truth designed to do good to others. * 


(iii) Asteya: Non-covetousness. A black-marketeer, 
who makes exorbitant profits, is worse thana thief. He 
may build any number of temples, yet that has nothing 
to do with true spirituality. According to Manu he is 
totally irreligious and anti-spiritual. 

(iv). Aparigraha: parigraha means getting things freely 
without working or exerting for them and aparigraha 
means not getting or receiving anything freely. According 
to Manu, accepting a dana (charity) is one of the worst 
sins. But nowadays we are making it a fashion to receive 
charity and presentations. 7 
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(v) Brahmacharya means self-restraint. It does not 
mean total abstinence in sex pleasure alone, but modera- 
tion in all our sense pleasures. 


So the primary things in spiritual life are: 

Be honest and truthful. Don’t hurt others, don’t 
talk or think ill of others. Never be covetous. Havea 
pure mind. Do not receive things freely without working 
for them. Do not be corrupt. Have self-restraint. 


Aman may be compelled by circumstances and, 
having no other way, may have to go against one or some 
of these principles. What really matters then is his inner 
attitude. A man inthe armycannot stick to ahimsa. 
But his attitude must be of detachment. He must do his 
duty as a karma yogi. 


So also the professional religious people have to 
receive dana in the course of their profession. A man 
may inherit the profession from his father and he may 
not be suited for any other profession. In order to sup- 
port himself and his family, he has to take up the profes- 
sion he is most suited for, even though it is not of the 
highest type. And in the course of his profession he has 
to accept dana, but if he is not mentally attached to it, 
he is not irreligious. If he engages in his profession as a 
karma yogi, he can march towards Mukti. But if he con- 
verts his profession intoa sale ofreligion and exploits 
people in the name of God, he isa totally irreligious man, 
fast binding and ruining himself in spite of his pious 
pretensions. I am just wondering how many of the pun- 
dits and purohits, who are supposed to guide the common 
folk Godward, are truly religious. How many of them 
aim at attaining Mukti? The majority of them are as far 
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away from Mukti as any other ignorant worldly man is, 
In ancient times the rishis used to advise people according 
to their individual pakvata (maturity). To people of satva 
guna they used to teach Vedanta and the direct process of 
jnana. To people of rajoguna and tamoguna they used to 
prescribe rituals and the lesser things, so that they might 
evolve gradually. But nowadays religion has come to 
mean purely ritualism, irrespective of the spiritual matu- 
rity of a person. It has become a sort of business. If 
you spend so much, you will get so much of punya. If 
you do not spend so much, you will have so much papa. 
In those days, Brahmopadesa meant “‘the real process of 
initiation by which one could ascend to the turiya, 
Brahma sakshatkara.’’ Now it has become a meaningless 
ritual in which neither of the partie knows what each is 
doing. It has degraded into a showand sale. For so 
much of mantra, so much of money you have to pay, and 
you will get so much of punya. Not that all the pundits 
and purohits are like this; Iam only criticising those who 
make a business of religion.. I am also pointing out that 
even they have a right for Mukti, if only they would 
sublimate their profession by adopting the karma yoga 
attitude. Let them be in their professions as karma yogis, 
without attachment. Let them have the attitude: ‘‘My 
aim is not money. What little I know, I will tell others. 
I will show them the way to do the things correctly and 
properly.’’ Any work, any profession, contains something 
good as well as something bad. According to smriti 
granthas, anyone working in a European office is a mlechcha 
and ought to be considered a total outcaste from the 
Hindu religion, jatibhrashta. WHeis considered to have no 
hope for Mukti. So also anyone travelling by ship or 
any such conveyance to foreign countries becomes an 
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outcaste, Can we adhere to these rules now? Is it 
practicable? Vedanta comes to our aid here. It says: 
“Don’t think you can go ondoing only good things. 
Along with good will go bad also. So what you must do 
is to go beyond both. Have samabhava and work as karma 


yogis. Then the bad work will not affect you. Have de- 
tachment towards your actions.” 


The great Dharmavyadha was a butcher. Yet doing 


the job as a karma yogi, he purified and perfected himself 
and ascended the ladder of jnana. 


So do not think: ‘“‘The present life is useless. I can- 
not practise religion unless I have another set of circum- 
stances.”” Notso. You can practise, religion anywhere 
and everywhere. None is excluded from the ambit of 
Vedanta. 


Ethical and moral perfection is the foundation of 
true religion and spirituality. 


People who are sincere and outwardly religious are, 
in spite of their sincerity, not spiritual if they have no 
ethical excellence in them. People may be sincere, yet 
mistaken. There can be sincere delusions, sincere mis- 
conceptions and follies; but notwithstanding the sincerity, 
they are what they are—delusions, misconceptions and 
follies. So many people areapparently religious, doing 
poojas, gayatri japa, sandhyavandana, etc., but in spite of 
these they are not religious if they are not ethically 
perfect. So also many people are apparently irreligious, 
not caring for any of the observances, yet they may be 
deeply religious and spiritual because of their innate good 
nature, generosity, kindness, truthfulness and straight- 
forwardness, in short, moral excellence. What is required 
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primarily in true religion is ethical perfection, discrimi- 
native knowledge and dispassion. True religion and 
spirituality are not different. 


Religion must be the means by which we purify our 
mind. It is an evolution in consciousness, where we cal- 
culatingly, knowingly and understandingly transcend our 
lower nature and approach our true self, the Pure Con- 
sciousness. Religion in reality is not the mere observance 
of some rituals and performance of yagas and yajnas. It 
is not show and ostentation. It is what we are inside that 
determines whether we are truly religious and not what 
we show outside. Rituals were originally prescribed only 
to bring about an eJement of control of the mind and the 
senses in people of rajogunaand tamoguna. They serve 
no other purpose and have to be transcended when one 
starts aiming at Mukti. 


I am repeating this, again and again, because blind 
ritualism has taken such strong roots in our society, that 
even after hearing these lectures, many of you are having 
doubts as to the correct meaning of religion. When the 
whole nation is weak, cowardly, corrupt and crooked, do 
you think if we pour ghee on fire and say “‘swaha swaha’’, 
God will be pleased and shower his blessings on us? 
No. It may have had its use in those days when the 
social and national set-up was different. But now it is 
outmoded, outdated and of no use. 


Instead, do ‘‘swaha’”’ of your kama and krodha (desire 
and anger), /obha and moha (greed and delusion), in the 
fire of knowledge. Let your lower nature be burnt up 
- completely by jnana. In the present day, any other type 
of yajna is a useless, a colossal show of mass hypocrisy or 
superstition, “ 
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The Gita says: 

fatter Radel 
AAA ATTRA: | 
dela: Faas: 
Tae: WAT Ad II 

Nirmaanamohaa jitasangadoshaa 

Adhyatmanityaa vinivrittakaamaah, 


Dwandwairvimuktaah sukha-dukkhasamjnaih 
Gachchhantyamoodhaah padamavyayam tat. 


Let our ajnana and raga {ignorance and attachment) 
go away. Let our attachment be to Moksha. Let our kama, 
krodha (desire and anger) asa, pasa (hope and clinging) go 
away. Do not be attached to sukha and dukkha. Those 
who know this secret are wise. Those who do not know 
this are mudhah (idiots, fools). Only the wise ones, know- 
ing this secret and acting accordingly, reach the imperi- 
shable abode. 


That Krishna, whom we worship, says this. Still we 
think we can buy a basket-load of punya by spending a 
lot of money in pooja without attaining inner purity. 


Now what is niyama? It consists of saucha, santosha, 
tapa, swadhyaya and Iswarapranidhana. 


Saucha is inner and outer purity. In religious per- 
formances, the first thing is to be pure inwardly and out- 
wardly. Clean your teeth and take your bath early in the 
morning. Cleanliness is next to godliness. (Cleanliness 
includes both outer and inner cleanliness). Be pure of 
heart, 
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Santosha: Be contented always. Contentment does not 
depend on our external circumstances but comes from 
within. 

Tapa: Either by word or deed or thought, do not hurt 
others. (This is the negative aspect of tapa. The positive 
aspect is, always try to utter truth and try to help others 
as much as possible. Serve others:selflessly. Control 
the senses and the mind. Be disciplined in life. 


Swadhyaya: Utter good words and names of God, 
read good books like the Gita, Ramayana etc. with mean- 
ing. Commit to memory important slokas, so that even 
in your leisure moments you may ponder over them. Have 
satsang. Cultivate the friendship of good souls. Talk of 
good things. 

Iswarapranidhana: This will help your spiritual deve- 
lopment. Surrender to God. Remember Sarveswara 
always. Dwell in Him. 7 


How much of these things are we observing? If at 
all we perform anything, it is only the last, /swaraprani- 
dhana; that too not with a pure heart but with raga and 
dwesha. Our cleanliness consists only in outwardly 
observing achara, without the corresponding inner purity. 


So, nowadays we are not even aware of yama, let 
alone observing them. Of niyama we observe a part, that 
too, imperfectly. We do not aim at individual perfection 
and spiritual progress. 


Shift your values first of all; cultivate samabhava, go 
-beyond sukha and dukkha. Observe yama and niyama 
sincerely. Have a discriminative understanding as to 
what is permanent and what is impermanent. Knew for 
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yourself the hollowness of the worldly life and detach 
yourself from its low values. Leave the realm of ignorance, 
ajnana or avidya. Fix your aimon Mukti. Make your 
mind pure. If you meditate regularly and sincerely with 
such a pure mind, it (the mind) will quieten soon. It 
will only bea matter of weeks or months before you 
merge in the Infinite Consciousness which is Pure 
Existence, Pure Knowledge, Pure Bliss—sat-chit-ananda. 
You will experience jnana samadhi or chaitanya samadhi. 
When you come back from the state of jnana samadhi to the 
ordinary level of consciousness, the questions which you 
now ask, like ‘‘Who created the world? Why is there so 
much misery and not ananda, which is our real nature? 
Why are people born and why do they die?””, would seem 
foolish and meaningless to you. From your stand-point 
then, there is no world of duality as it is all one Pure 
Consciousness. Sukha and dukkha are just two features of 
the mind, which itself is a manifestation of the Ultimate 
Reality. Births and deaths are just like bubbles appear- 
ing onthe surface of the ocean and subsiding in that 
very ocean again. Is there any cause for rejoicing at the 
coming into existence or mourning at the going back of 
the bubbles into the ocean? Apart from the ocean, the 
bubbles have no existence. So also, beings have no exis- 
tence apart from Brahman. They just seem to have an 
independent existence, temporarily and we take this pass- 
ing phase of apparent existence as real, and consequent 
to this relative, incomplete and wrong understanding, we 
suffer. There may yet be another question: “‘Why should 
people be born at all?’ or ““Why should bubbles come up 
at all?’ The answer (in the relative level) is that bubbles 


are produced in the ocean because it is the dynamism 
(capacity to express itself) of the ocean. 
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It is its very nature. So also it is the dynamism of Brahman 
that appears as creation. The creation has come out of 
Brahman and it will go back to its original abode of 
Brahman. So the cause of creation as well as the effect of 
creation is Brahman alone. There can beacause and an 
effect only when the cause and effect are different. When 
the cause as well as the effect is the same, is there any 
cause or effect? The question of cause or effect does not 
rise at all. The “‘cause-effect’’ and “‘time-space’”’ delusion 
vanishes there. 


Yet another question that is commonly asked is: 
‘“Who created the world?’”’ The answer, as you must now 
be knowing, is: ““The mind created the world”, for inde- 
pendent of the mind there is no world. 


Some people raise the question: “‘How could the 
impersonal, formless Brahman, create out of itself such a 
curious phenomenon as the world?’ The fallacy of the 
question will be apparent when you look at the sky or 
the sea. The sky is so blue, yet, if we go up and up think- 
ing that we will reach a blue canopy, we will be mistaken 
because the blue colour does not really exist. It is an 
illusion. Our vision cannot go beyond and that creates 
an impression of biue colour. So if empty space can 
create out of its nothingness a blue colour, is it a wonder 
at all that Parabrahman, which is all inall, has the 
capacity to project the world, or the universe. We ask 
such questions only as long as we dabble in the relative 
level of ajnana (ignorance). 


Ramana Maharshi says: 
a a at fled ae aT 
Za ga at st flare: | : 
: $3* 
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separa farendte: 
BIstaeea WaISASET II 


Satyam mrishaa vaa chididam jadam vaa 
Dukkham sukham veti mudha vivaadah, 
Adrishtalokaa nirahamprateetih 
Nishthaavikalpaa paramaakhileshtaa. 


‘Your analysis and argumentation as to whether the 
world is true or false, sentient or inert, whether the world 
is in the form of matter or energy, whether the world is 
dukkha or sukha, are all useless discussions. For everybody 
there is something universally pleasurable. A man shuts 
his eyes and says “‘O God!’ He instinctively shuts his 
eyes, for he knows that when he opens them he will have 
only dukkha. In that brief moment he forgets himself and 
all else. His thoughts stop. There he finds much better 
joy than the petty joys he has in this world. That 
nishtha in which the world is not seen, in which the ego 
vanishes and in which the mind subsides is the most 
pleasurable for all in the world. The moment you know 
it, you will know the process of attaining ananda. With- — 
out knowing it, if you come to the outer circle, and go on 
arguing about the world and its origin, you are wasting 
your life. Our very pursuit in life is happiness, 
ananda, peace. Knowing intuitively that abiding 
peace, ananda, can be.had only by shutting off the external 
world and retreating within, why do you not go there 
directly, instead of wasting your life in metaphysical 
discussions, as to what is this and what is that?” 


Not knowing that the kasturi (musk) is within itself, 
the musk-deer, goes outin search of the source of the 
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fragrance and wandering here and there, falls a prey to 
the hunter. Similarly, not knowing that the seat of 
ananda is within ourselves, we go outside in search of it. 
We waste our whole lives searching for ananda outside and 
meet our death without accomplishing anything in the 
process. 

Let us realise our folly and turn our minds inwards. 
Let us read Vedanta and hear such talks as these, reflect 
upon them and analyse them properly. This, followed by 
intense contemplation will take us to jnana right here. It 
is not a distant prospect. Ascend to that Infinite Glory 
right now. It is entirely upto you to accomplish it or 
mar it. 

Jnana is there within you; only you have to remove 
the dirt covering it. Itis not something that can be 
dropped from heaven by God. Even a hundred gurus 
cannot give itto you. They can just show you the way 
and you have to walk along with your own feet. 


So, instead of dabbling in the deluding charms of the 
external world, turn your mind within. When the 
projection of the mind ceases, automatically the cloud 
of ajnana, otherwise called samsara, goes off. You will 
realise that what you had hitherto taken as reality is 
but a fractional expression of the dynamic aspect of that 
Supreme Reality. All your doubts will be removed. 
When clouds go away, you see the whole sky made res- 
plendent by the Sun. The Sun was there before, but the 
clouds had covered it. So also when the ajnana cloud is 
removed, you realise the Atman shining in all its glory: 
_ purity, beauty and bliss. 

I will now recite some beautiful s/okas from Sankara- 
charya’s Upadesa Sahasri in which he addresses thermind. 
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9, Me Tafa BAe 
quasar aaraleay | 
a asvart a fe afer arirar 
aaa Fh: WA Ta a Fe: Il 


Aham mameti tvamanarthameehase 
Paraarthamichchhanti tavaanya eehitam 
Na terthabodho na hi mesti chaarthitaa 
Tatascha yuktah sama eva te manah, 


2. Fal A AA: WAT AalaaTa 
daa Galena a Afar | 
deg dea a aaa Peay 
qe Aa: TAA Ft RAZ Il 


Yato na chaanyah paramaat sanaatanaat 
Sadaiva triptohamato na merthitaa, 
Sadaiva triptascha na kaamaye hitam 
Yatasva chetah prasamaaya te hitam. 


“Oh mind, you are totally and absolutely useless. 
You go on thinking, ‘I, I, My, My.’ You are trying to 
cloud me. You are going after danger, the desire for 
external objects. If you go after a hundred objects, you 
get only one. As you donot get the balance, you get 
dukkha. Iam not going to be a beggar like you, as Iam 
always content. Iam, therefore, advising you a simple 
remedy that will cure you of all your dukkha. You die, 
mind! I am part and parcel of the Infinite Consciousness. 
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IT am not different from it. As Iam not separate from it, 
I am always contented. I have nothing to get or avoid. 
If you do not want to be troubled, you better die. Iam 
going to stand apart from you and laugh at your miseries. 
You try to settle down in your seat and then die off.” 
This is the address of the sakshi (inner witness) to the 
mind. Don’t you enjoy this? 


Chapter 13 
MEDITATION 


Having ascended the first two steps leading to Brahma- 
jnana (viz: sravana and manana) we now come to the third 
and final step which alone will take us directly to realisa- 
tion, viz: nididhyasana or contemplative meditation. 


Vedantic realisation is a conscious process where 
you subjectively realise your oheness with the all-perva- 
ding Reality, Pure Consciousness; you realise your true 
Self which is Brahman. It is nota blind, mechanical 
process. . So, you need to have a thorough and clear 
understanding of the technique or process involved in 
Self Realisation. For practising Brahma vidya what is 
required isa keen intellect, a clear understanding and a 
pure and discriminative mind. It is for thinking people 
and not for mediocre persons who refuse to think over 
and analyse matters for themselves. In Yogavasishtha, there 
is a sloka: 


BTA Ft Aaa A ata | 

FalaEaey @ da faleaa: Il 
Ajnasyaardhaprabuddhasya sarvam Brahmeti yo vadet, 
Mahaanarakajaaleshu sa tena viniyojitah. 


“If you tell a half-awakened ignorant man _ that 
everything is verily Brahman, instead of leading him to 
Moksha, you will be sending him to ‘naraka’ (hell).” You 
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will only be confusing him. It (Brahma vidya) is so scien- 
tific and rational that it looks like mathematics. 
By argumentative analysis a rational conclusion is arrived 
at. Modern scientific discoveries have proved Vedanta to 
be right. Anybody, having a direct and clear approach 
is bound to understand it and if he follows his theoretical 
understanding with sincere practice (sadhana) he is sure 
to land in the Ultimate Truth, the Pure, Infinite Consci- 
ousness. You may go and search” the whole world, 
throughout your life. 1 guarantee that you wil. rot, get a 
fatva (principle) that is in any way better or superior\to 
that presented by Vedanta. : Any Mearife 

Vedania says that spiritual evolution isa process Me 
the consciousness—it is a process of the mind and not of 
physical manipulation or exertion. Hatha yoris start with 
the outer covering—the gross body. But a jnani knows that 
the body itself is a part of the mind. You may question 
this statement. ‘We teach the children that mind is 
within the body and most of us are still of that opinion. 
We equalise the mind with some nerve process.”’ Vedanta 
says: “‘The body is in the mind and not the mind in the 
body.” How? The body isa part of the world as we all 
can recognise. But the world itself is a part of the mind, 
for it has no existence apart from the mind. Therefore, 
the body is a part of the mind. The ‘body’ thought is 
one thought among umpteen thoughts that constitute the 
mind. 


So, the body itself being just a part of the mind, the 
main thing in our personality is the mind. Mind has the 
capacity to bind you further in worldliness and misery, as 
well as to liberate you. 7 
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Ha Tl AGMA HITT aera: | 
qa fsa ah fas aay II 
Mana eva manushyaanaam kaaranam bandhamokshayoh, 


Bandhaaya vishayaasaktam muktam nirvishayam smritam. 


“The mind alone is the root cause of a man’s 
bondage (by causing births and deaths), as well as of his 
liberation, Mukti. If it associates with objects of the senses 
(objects of the external world), it will be bound. The 
moment you understand that the vishayas, sensory percep- 
tions of the objects of the external world, cannot give you 
santi (peace), and start retreating within, you are on 
your way to become a Mukta.’”. 


Let us now see how the mind can be moulded to 
work for Self Realisation. 


What is the nature of the mind? 


Mind is a flow of thoughts. One thought flows, then 
another comes, then another and soon. The flow is so 
quick. we do not comprehend it. What is thought? It is 
an emanation on Pure Awareness, Pure Consciousness; in 
_ short on the witness Self. 


When I see a man, the thought that he isa man im- 
mediately rises in the mind. The man I see outside and 
the ‘man’ bodha (thought) in the mind are simultaneous. 
So the mind is a series of broken pieces of thought. 
Now, for us to be aware of anything we must be there to 
witness it. When we analyse the broken pieces of thought 
(that is our mind), go within and locate their origin, 
there must be one to do it as well as to witness the process. 
It is this that witnesses our waking, dreaming and deep 
sleep states. This is the abiding reality in us, upon which 
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sprout the mind and the body but which itself is untouch- 
ed by them. It just witnesses them. Hair grows on the 
body and depends on the body for its very existence. 
Independent of the body the hair cannot grow. But the 
body is not affected by the presence or absence of the hair. 
Even if you cut the hair, the body is unaffected. Similarly 
the inner sakshi (witness) is not at all affected by the 
body or the mind, but the mind and body emanate from 
and are sustained by the sakshi, the Inner Perceiver, that 
is our true personality. Some of the different terms used 
in Vedanta to denote this indwelling personality are 
Kshetrajna the knower of the field, pratyagatma, antaryami, 
sakshi, Atma etc. 


Krishna says: 
aaa anit at fate waaay and | 
AGIA TA AA AA I 


Kshetrajnam chaapi maam viddhi sarvakshetreshu Bhaarata, 
Kshetrakshetrajnayorjnaanam yattatjnaanam matam mama. 


Know that Iam the kshetrajna (knower of the field 
i.e. the inner perceiver) in every kshetra (i.e. the body). 
That jnana (knowledge) which makes you understand what 
is kshetra and what is kshetrajna alone is real knowledge, 
real understanding. 


Ordinarily, people have knowledge of only the kshetra, 
mind and the gross body and are ignorant of the kshetrajna, 
the true personality within. According to Krishna, knows 
ledge of one’s true personality alone is real jnana. So, 
seek your true personality. Determine that you will find 
out who the real ‘‘I’’, the real perceiver within you, is. 

. Go to your room, shut the door, sit or lie down coms 
fortably and ask yourself: ““WhoamI? Who is bere?” 


34° 
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You will receive the answer from within yourself: ‘‘I am 
here.”? “Who is this ‘I’?” ‘I amI.’? What is happening 
here? The questioning and the answering personalities 
are one and the same. _ This personality is something 
beyond your mind. If that personality were not there, 
your body and mind would be jada. When you ask your- 
self “Who am I[?’, you know there is something 
within you responding. That response and the preceding 
question, both have emanated from the sakshi in the form 
of thoughts. This, from which the thoughts have emana- 
ted, is actually your self. Having emanated, the thoughts 
stand apart from the sakshi. Please try to think over this 
calmly. It is a subtle process. Great will be your gain if 
you do so. Remember, self and sakshi are the same. 


What is mind? It is a flow of thoughts and thoughts 
are nothing but emanations on the sakshi, witness 
within. So your very question which is also a thought, 
is an emanation from the sakshi, the true personality. 
Now try to leave the realm of thought and try to 
go to its origin. Sink within and try to reach the source 
of all thoughts. Just as you would dive into the water 
and go deep into it, reach the very bottom and pick some- 
thing that lies there; so also dive deep within yourself and 
reach ‘the true personality. It is easier said than done. 
You may not succeed very easily. It takes time. But even 
if you accomplish only a little, the peace you will get will 
be enormous. 


Now the question is: “Can the mind locate the 
sakshi?’? Yes, it can. 


There are some glowing pieces of charcoal. To kindle 
a flame in them, you go on blowing air and the flame 
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rises up. Now to put out the fire, if you blow hard once 
or twice the flame will die. The blowing of air is instru- 
mental in kindling the flame, as well as putting it out. 


Similarly, the mind can act in two ways. It can sprout 
and come out (pravritti aspect) and it can also veer back, 
go within and kill itself (nivritti aspect). It can come out 
and express itself. It can also retreat, go to its origin and 
kill itself (die out). The pravritti aspect draws us out to 
the world. The nivritti aspect takes us back into ourselves. 
Moksha can be attained only through nivritti marga. Not 
issuing forth, the mind must come back and trace its own 
origin. Our minds are predominantly extrovert. It has 
to be trained to turn back and become introvert. For 
this, those factors which draw out the mind must be made 
weak and impotent. 


The method adopted for this is the observance of the 
rules of conduct, such as controlling the senses (indriya 
damana), cultivating ethical and moral perfection develop- 
ing samabhava and observing yama and niyama with 
sincerity. 


When you cultivate these qualities, the mind slowly 
starts going within. Then by regular practice of con- 
templation, the realm of the mind is left and you go to 
the Self, Atman. The mind would have killed itself then. 
Independent of the mind, even the ‘I’ feeling, that is, the 
ego, will not be there. It will give place to the real Self, 
which remains glowing there in its full splendour. 

People have a fear, “‘what sort of life will it be when 
_the mind dies? Will it be any better than death?’ not 
knowing that life, after the mind’s death, is the only real 
life worth living. For, when the mind dies, youwrare no 
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more the ordinary mortal man, but an immortal superman. 
Only then will you realise your Real Self, the Atman. Try 
for it. The peace, joy and ananda of that experience 
cannot be described by words. 


Many people ask me: ‘‘Even when the mind dies, 
will not the ego remain?” 


There is a story. A boy was going to his father-in- 
law’s house for the first time. His father-in-law anda 
small group of relatives went to receive the son-in-law at 
the railway station. Knowing this, a rogue also joined 
this party. When the son-in-law arrived, the rogue also 
greeted him warmly and accompanied him to the father- 
in-law’s house. The father-in-law thought that he was 
the friend of the son-in-law and so extended to him his 
hospitality. The son-in-law tuought that he was a relative 
of the father-in-law and so was very friendly with him. 
Thus the rogue had a nice time. After three or four days 
both the father-in-law and the son-in-law decided to learn 
the exact relationship the stranger had to the other and 
started murmuring to each other. The rogue sensed that 
his game was up and secretly left the house and disappered. 

The ego is similar to that rogue. The moment the 
mind turns within and tries to trace out the ego, the ego 
would have disappeared. The ego has no form. We have 
given it a name. It isjust an expression of something 
that is existing, something that is conscious, the first out- 
ward expression of the sakshi or the Self. 


Ramana Maharshi says: 
He ARISTA 
Rid Bl a WaT | 
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Ahaminaasabhaaj yahamahamtayaa 
Sphurati hrit svayam paramapoornasat. 


‘When the ‘I’ (the ego) dies, there remains only the 
wonderful consciousness, that shines forth as the parama 
poorna Satchidananda, Atman.” 


This process is subtle. But, the majority of people 
being gross, in order to bring about concentration in them, 
the techniques of yoga siddhanta and hatha yaga have been 
evolved by the cishis. 


But those who are thoughtful enough, who have viveka 
and vairagya, (a clear discriminative understanding and 
dispassion), can locate the Atman (Self) by the 
direct process of nididhyasana, contemplative meditation or 
anusandhana. It is quite different from the various types of 
dhyana generally adopted by the people. What and where 
is the difference? Ihe most popular form of dhyana (me- 
ditation) is fixing your mind on the form of your favourite 
deity and keeping it constantly there, i.e. you picture a 
symbol] or create a form of the deity in your mind. This 
is a process of pravrittimarga, in which the mind issues 
forth by imagining a form external to you. You go on 
meditating on this form, which is but acreation of the 
mind. As you go on meditating in this way, you reacha 
stage where the form you picture in the mind comes out 
clearly. Then you feel you have had a vision of God and 
feel happy. But when you come out of your meditation, 
you are again the old person, because you are still having 
raga and dwesha (attractions and repulsions), and kama- 
_ krodha (desire and anger) as before. You feel happy only 
when and so Jong as the mental image is clearly visualised 
and unhappy the rest of the time. So the peace of mind 
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and the joy you derive out of such meditation is as flee- 
ting and short-lived as any worldly joy. To reach the 
Pure Consciousness, Atman, you have to transcend the 
mind and go beyond. How can you do this by fixing your 
mind on something which itself is a creation of the mind? 
Instead of going to the origin of the mind you are fixing 
yourself on a creation of the mind. Moreover, there 
would always be stress and strain in your mind in creating 
the picture of the deity. 


Many people meditate on the sound OM. They think 
this sound is the universe, and do upasana (meditation) of 
it. When they go on meditating on it constantly, they 
reach a sort of supra-mental state, in which the onrush of 
thoughts stops fora while. But they are nowhere near 
nirvikalpa samadhi, the real conscious awakening. Om 
being actually a symbol of the Infinite Reality, by itself 
it cannot be Brahman. When we meditate on it we must 
be aware of the conscious principle behind it. Instead, 
if we go on meditating on the sound OM, thinking it to 
be Brahman, we ate sadly mistaken. Can a sound ever 
become Brahman? There isa technique called arundhati 
nyaya. When you want to point out a particular star in 
the sky to another person, how will you doit? You go 
near a tree, point out a branch, which is somewhat in the 
direction of the star, and indicate the position of the star 
in relation to the branch. The branch is used to indicate 
the direction of the star. Similarly, a signpost pointing 
to the direction of Poona is itself not Poona. Instead 
of clinging on to the sign post, the traveller must go 
in the direction indicated by the sign post. So also 
the sound OM, the idols and images, are there to give 
us an idea or conception of God. When you see an image 
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of Rama or Krishna, it must create a thought in the mind 
about the Infinite Reality, the Brahman. Symbols and 
images are themselves not Brahman. 


Transcend the upasanas and the dualistic dhyana and 
come to Brahma vidya, the highest contemplation. 


In the Bhagawad Gita, meditation is dealt with briefly. 
Krishna gives out only three or four s/okas on meditation. 
To people who are in the initial stages of development, 
he has given instructions as to how to sit, where to sit, 
etc. But to people who are developed intellectually and 
ethically, he gives just the one sloka: 


ade Wa: Heat a fat Aaa | 
Atmasamstham manah kritvaa na kinchidapi chintayet 


“Bring your mind to the Atman and refuse to think.” 
This is all the instruction given. Who is to bring the 
mind to the Atman? How to bring the mind to the Atman? 
These are some of the questions that will crop up in our 
minds and confuse us. 

A more detailed and exhaustive treatment of medita- 
tion is found in ‘‘Aparokshanubhooti” of Sankaracharya, 
where the last forty verses deal with meditation. Most of 
the slokas in it have been taken from Tejo Bindu Upani- 
shad. 


Sankara says: ‘‘Meditate on the Pure Consciousness” 
Atman. This is called contemplative meditation. How 
to do it? 


Retire to your room, close the doors, burn some 
incense, sit or lie down in a comfortable posture. The. 
posture must not create any physical discomfort or strain, 
Let your body and mind be relaxed. Close yourreyes, 
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Chant mentally (not orally), with feeling, soham or bodho- 
ham. The chanting must not be done mechanically. It 
must be accompanied bya corresponding bhavana (feeling) 
inthe mind. Bodhoham means ‘‘The Inner ‘I’ is Pure 
Consciousness”, or ‘‘The Pure Consciousness is the 
very ‘I’ within.”’ Pure Consciousness is the Atman. 


Soham means “the Infinite Reality is the very “I” 
or “‘the Infinite Reality am I.” 


Ashtavakra Gita says: | 
aft 22 wre fale fara feet | 
adda Gel Ad aaa aale | 


Yadi deham prithakkrittya chiti vishraamya tishthasi, 
Adhunaiva sukhee saanto bandhamukto bhavishyasi. 


“If you can separate your body from your true per- 
sonality and view it objectively, if you can leave the realm 
of body and mind and take refuge inthe Atman, the 
Pure Consciousness, right now you will have supreme 
ananda, peace and liberation from bondage.” 


Vedanta holds the possibility of a sishya (disciple) 
realising the Infinite Reality on even hearing his guru say 
once tatvamasi (That Reality Thou Art), if he is sufficiently 
pakva (spiritually mature). But practically we do not see 
this happen, because we are pinned down by a heavy load 
of yvasanas and we require to do a lot of sadhana to remove 
it. It isnot easy for us to separate ourselves from 
the body and mind and sink within. To enable us to do 


that, nididhyasana isthe method recommended by the 
sages. 


Even if we try to retreat within, it does not become 
so easy at first because, all these years our mind had been 
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extrovert. To make it retreat within, we must first ofall be 
convinced of our true personality, the Pure Consciousness, 
intellectually, by hearing, studying and thinking about 
Vedanta. After being convinced of it, we must try to 
remember that Pure Consciousness constantly or as long 
as possible. How to remember it? Whenever you are 
usefully engaged, just chant within, mentally, with as 
much feeling as you can pour into it, soham or bodhoham. 
This you can do anywhere and everywhere, whenever you 
have time, even if it be fora minute. You can utilise 
even the time spent in the latrine to chant bodhoham. 
Remembering the Pure Consciousness whenever there is 
time is called anusandhana. This is an all-day-process. 
Training the mind thus, it becomes easier for you to make 
your mind*one-pointed during the actual meditation, 
nididhyasana. 


What happens exactly during meditation and how 
does it take you to Realisation? 


The mind or the projected thoughts are things which 
emanated from the Pure Consciousness. Having emanated, 
they cover up the very Consciousness from which they 
have sprouted. The waves of the sea originate from the 
sea itself. But having originated, they cover up the very 
source, i.e. the sea. We are able to see only the waves 
and not the sea, the column of water beneath. 


So also the thoughts that flow in the mind obstruct 
our vision beyond the mind, to the Atman. Vision 
does not mean the physical sight, because the Atman 
is not something that can be perceived by our senses. 
Thus the mind, with its flow of thoughts, hides the inner 
Atman. To remove this obstruction, killing the very niind 

35* 
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that obstructs is the Vedantic process of realisation. 
This process ends in manonasa (destruction of the mind). 


How to kill the mind? As we have seen, the mind is 
a flow of thoughts. Disunited, unconnected thoughts flow 
in a rapid sequence and this flow is called mind. Without 
there being a flow of thoughts, the mind is not there. As 
the flow is the very integral nature of the mind and since, 
when you remove the integral nature of a thing, it ceases 
to be that thing, in the case of the mind, when you stop 
the flow of thoughts the mind ceases to exist. When 
we sleep, the flow of thoughts and consequently the mind 
are not there. But then, we are ina state of complete 
unconsciousness and ignorance, and we cannot have the 
realisation of Pure Consciousness, Atman, in a state that is 
the very negation of consciousness. So, in order to kill the 
mind, you have to arrest the flow of thoughts and the ar- 
resting has to be done in such a way that you do not slip 
unconsciously into sleep. Thus when you stop the flow of 
thoughts, at the same time keeping up full awareness, you 
directly ascend to the state of Pure Consciousness; you 
are the Pure Satchidananda then. 


The next question is: “‘How to stop the thoughts?” 
First, in the place of a series of unconnected, disunited 
thoughts, substitute the one thought bodhoham or soham. 
Start meditaton, as already instructed, and go on mentally 
chanting bodhoham, bodhoham or soham, soham slowly, not 
hurriedly, for it does not matter at all how many times 
you chant. Do not think that the more you chant, the 
nearer you are to realisation. Do not keep count of the 
chanting. Chant it feelingly, intensely, knowingly or 
understandingly. It must create a thought corresponding 
to its meaning. Gradually, by practice you begin to 
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dwell on that one thought alone, exclusive of all other 
thoughts. When thus the mind dwells on one thought 
(there is no flow of umpteen thoughts but one constant 
thought) alone, it ,ceases to be the mind, because flow is 
its very nature. A river is flowing. You construct a bund 
across it. The flow of water stops and on one side of the 
bund a lake is formed. There is no more a river there but 
only a lake because the very integral nature of the river has 
been annulled by the bund. Similarly, when you dwell 
on this one constant thought, the mind is annihilated. 
But still there is that one constant thought. But this 
thought itself being bodhoham (Pure Consciousness is the 
**J’’, ego, within) a state comes, where, as you go on medit- 
ating, even that thought dies and you just merge with 
the Pure Consciousness. There is no more body or mind 
consciousness. You are the Pure Consciousness, parama 
poorna satchidananda. Remember, Pure Consciousness, 
Self and Atman are the same. | 

How the thought itself dies can only be explained by 
similies. | 

When a body is to be cremated, it is placed on the 
top of a pile of firewood and set fire to. In order that 
the body may be burnt completely, the body and the 
heap of firewood are constantly stirred up by a long 
stick. When the body and the firewood are completely 
burnt up, the stick used to stir the firewood is also com- 
pletely burnt up. Similarly, when the flow of thoughts is 
stopped by catching hold of one thought and keeping it 
constantly, and thus when the mind dies completely, 
that thought also dies. In Atma Bodha there is a sloka: 


HA Te BA RIS HATHA II 


Kritva jnaanam svayam nasyejjalam katakarenuvat 
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Kataka is a nut which is powdered and put in muddy 
water. The property of the kataka nut is that it makes 
the water crystal clear by removing,the dirt.from it. The 
dirt goes and settles at the bottom and along with it the 
kataka powder also goes and settles at the bottom. 


So also, the thought, that is used to remove all other 
thoughts from the mind itself dies after removing all other 
thoughts. The mind dying and that one thought dying 
will be simultaneous. | | 

The thought that is used to drive out all the other 
thoughts is bodhoham or soham. 


These have been given to us by our ancient rishis who 
had themselves attained realisation through these mantras. 
They are short, rhythmic, and very deep in meaning. If 
you translate them into other languages, they become 
lengthy and lose their beauty and charm. 


In Mundakopanishad, there is a mantra: 
SA Aq: Al AAT Aa IITA | 
BTA AGE Wad GAA AAT II 

Pranavo dhanuh saro hyaatmaa 
Brahmatallakshyamuchyate, 

Appramattena veddhavyam 
saravat tanmayo bhavet. 

“Let the Infinite Brahman be your lakshya or target. 
Shoot at it with the arrow of your mind; let the dhanu 
(bow), from which we are shooting, be the syllable or 
mantra you are uttering. Do not let the arrows miss the 


target by being inattentive. When you practise thus, 
your aim becomes better and the arrows go and strike the 
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target. So also your mind will go to the Brahman and 
merge with it.” 


You may not succeed in maintaining the one thought, 
akhandakaravritti, perfectly at the beginning. There are 
sO many vasanas stored up in our minds as goods are 
stored in godowns, that their force will make itself felt 
at first. The mind will run about again and again and will 
refuse to be tied down tothe one thought. It goes out 
because of raga, dwesha and bhaya (attraction, repulsion 
and fear). Remove them first. Raga, dwesha and bhaya 
will be there as long as there is an object you desire, an 
object which you are repulsed from, an object or incident 
which you fear, etc. When you dwell upon the Ultimate 
Reality (there is only One Reality and that is ‘I’) more and 
more, and since this consciousness does not allow of any 
duality in it, the attraction and repulsion you have for 
the world will go away little by little. Attraction and re- 
pulsion you have only because of the dualistic under- 
standing in the mind. So, as you dwell on the one ultimate 
reality, which is the ‘I’ consciousness Atman in you, the 
dualistic understanding and consequently the raga and 
dwesha will fade away. Goon meditating in this way by 
dwelling on the one vritti (thought). You must meditate 
twice or thrice for one hour at least ata stretch, in a day— 
morning and evening (or night). Sit and meditate posi- 
tively, knowing that you must realise, because it is diffi- 
cult at the beginning for the mind to turn inward. So 
many thoughts come and trouble you. The force of vasanas 
accumulated in a million births is there. To kill the 
‘mountainous bulk of vasanas is difficult. You can only 
blast it little by little by the dynamite of soham or bodho- 
ham. So don’t get depressed if your mind strays hére and 
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there, away from the one vritti. Slowly your mind gets 
calmer and calmer. The onrush of thoughts decreases. 


mardad at ait aI | 
N ’ 
SU Mea TATRA |! 
Prasaantamanasam hyenam Yoginam sukhamuttamam 
Upaiti saantharajasam Brahmabhootamakalmasham. 


Brahma-jnana dawns only in that yogi whose mind 
has become santa (calm and serene). What is the cause 
of asanti (disturbance), absence of calmness and serenity 
in your mind? Raga, dwesha and bhaya. We have attrac- 
tion to or repulsion from the objects of the world. When 
an obstruction comes in the path of fulfilling the desires, 
anger swells up. Again, we are for ever afraid of this 
and that, and unnecessarily worry about trifles. All these 
disturbances of the mind occur, only because our dua- 
listic understanding, namely, there is something apart 
from us, separate and different from us. This dualistic 
bodha (understanding) must go away. Dualistic bodha 
does not mean, ‘God is separate and I am separate’ but 
it means there is something in the world apart from me.” 
How to remove this misunderstanding? If you dwell on 
that one unitary consciousness, the Pure Consciousness, 
with the bhavana (feeling) “‘It is all one and that is “‘T’’, it 
removes the dualistic feeling in you and raga, dwesha and 
bhaya go away little by little, as husk from the paddy. 
Once the husk has been removed, even if you put the husk 
and paddy together again, they will not unite. So also once 
the dualistic bodha is removed, even if you live in the 
world of multiplicity, it does not affect you. Your mind 
will be pure, calm and free. The mind which now weighs 
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heavily on you becomes light. Its issuing-forth tendency 
decreases. It dwells more easily and constantly on the 
akhandakaravritti, constant contemplation. 


How do you then react to the world and what are the 
changes coming in you? 


GUT AAA TAT | 
wa Ble aa fifaae wee UI 
Samsaantayaa satatasuptadhiyaiva vrittyaa, 


Kaaryam karomi na cha kinchidaham karomi. 
(Yogavasishta) 


When some duty or karya comes in your way, when 
somebody asks you to do something, when circumstances 
call forth from you certain actions, then alone will you 
respond or react. The extrovert tendency of the mind 
will stop, and whenever you are free, your mind will go 
on chanting within ‘‘soham, soham.’’ Such a mind which 
retreats more and more within is called prasanta mind. A 
mind whose nature is to go out is called asanta mind. 
The inner feature of one with a prasanta mind is the 
absence of raga, dwesha and bhaya. The external. symp- 
toms are, he will not go on reacting to external circum- 
stances unnecessarily. and the pre-occupation with 
sankalpas (imaginations) fear and useless desires 
will go away. How much time the ordinary man 
wastes on useless sankalpas, thinking about purely ima- 
ginary things! It makes his life ebb away, sucking 
away his mental energy. We do not realise how precious 
_Our mental energy is. Scientists do not know how to 
convert mental energy into physical and chemical energy. 
They do not know that atom bombs are nothing compa- 
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red to the force of mental energy. Our ancient rishis 
knew the method of this conversion and when necessity 
was there, they converted their mental energy into physi- 
calenergy. But they did not misuse this power. 


When thus the mind becomes prasanta, your rajo-guna 
goes away. The effect of this will be seen in the house, 
in the office, in the market place and everywhere. Pride 
and egoism will leave you. The more and more you medi- 
tate, you will have love, universal love, towards every 
being. Others will feel happy to be with you. When you see 
suffering anywhere, your mind will be highly sensitive to 
it. You will become a veritable instrument of God for the 
Divine power to operate. Every thought-emanation will 
have a wonderful power. Physical activity will get reduc- 
ed. You will have no more of the rajasik desires, ‘I want 
this and I want that.” You will not fret and fume, run 
here and there to amass more and more wealth. You will 
become intellectual, a man of thought and not of profuse 
needless activity. The question may arise in our mind— 
‘Will Vedanta kill activity?’ No; because, suppose we now 
engage in one hundred actions, ninety of which are use- 
less, a ‘prasanta’ man will not engage in these ninety use- 
less actions, but will do only those few actions, which 
will help him and others alike. That he is trying to reach 
God will be silently conveyed to the other people who 
come in contact with him. A fraction of that very calm- 
ness and ananda will be enjoyed by themtoo. Whatever 
he does, it will only help others and not hinder them. 
Many people doubt whether they should practise and cul- 
tivate strict brahmacharya in order to start meditation. TI 
tell you: “Sit and meditate. Brahmacharya will be a by- 
product. Virtue will be a by-product.” If you try to 
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cultivate virtue for virtue’s sake, it is good, but there is 
an easier way, higher way—through meditation. When 
you progress in meditation, good qualities will take 
root in you automatically. Any kalmasha (impurity) in 
you will go away. You will become a veritable God in 
your goodness. Don’t be afraid that if you start being 
really good and generous, the things you have will go 
away and you will not be able to have a comfortable 
life. Krishna says: 


ant arta aaa aera Il 
Teshaam nityaabhiyuktaanaam yogakshemam vahaamyaham. 


You need not worry about your yoga-kshema. You 
will be perfectly happy in the world. Whether it is through 
money or not, I cannot say, but you will be most happy. 
Life will be fulfilled in every way, if you take directly to 
the path of Brahma vidya. Your idea now is that only if 
you have so much of money you can be happy. As you 
meditate you wili find that your happiness does not depend 
upon money atall. All the same, your material prosperity 
will not suffer. Weare like cocks and hens, which run 


about here and there and peck worms in the dirt. Become 


a skylark, then you can soar high and look down from 
above, having a clearer and expanded view of things, 
imparting joy to others. Your talks and actions would 
be like the melodious notes of the skylark. Outlive the 
cock-and-hen state and come to the skylark state. 


In Manduk ya-Karika of Gaudapada, there is a sloka: 
area feat aaa. 


A Aaa: II i 
36* 
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Yogino bibhyati hyasmaat 
Abhaye bhayadarsinah. 


“If you go and talk these things to ordinary people 
they will not understand. They will be afraid of it. It 
(Brahma vidya) is the only ‘abhayam’, refuge, for them to 
go beyond all bhaya, fear. But in this most fearless, the 
most protecting, the most fulfilling sadhana, they find fear, 
because they cannot even imagine what a wonderful 
awakening and state it would be.” 

Some people come and tell me that I should not have 
uttered the advaita mantras like ‘soham’, ‘bodhoham’, etc., 
openly. I am telling these mantras publicly because— 


weary Az a aa BAT II 
Srutvaapyenam veda na chaiva kaschit. 


If two thousand people hear these mantras, probably 
twenty people will understand them properly and benefit 
thereby. If I do not say this, probably even this twenty will 
not get an opportunity of hearing this. Some people are 
afraid whether by uttering the mantras “‘soham’’, ‘*bodho- 
ham’”’ they will get headaches’ and other ailments and 
whether the Gods whom they are worshipping will 
come and choke their throats at midnight and curse them! 
I tell you: You are going to the God of Gods, to the 
divinity of divinities, nay to the original source of 
existence. You are bv-passing and transcending these 
lesser things. The God you are worshipping, if he is really 
good and unselfish, ought to be glad that you have 
taken up this path. He ought to be interested in jnana 
himself! If he is not happy, understand He is worse than 
a ghost and is extremely selfish. Throw Him away. We 
do not want such Gods. Anyhow, all these are your 


“ 
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own doubts and confusions and not of the deity you are 


attached to. 
ge Aaaalay Aaa 
aq aeerdiredt fate: U 
Tha chedavedeedatha satyamasti, 
Na chedihaavedeenmahatee vinashtih. 


If you know it yourself now, supreme is your gain, 
for you are one with the Reality. If you do not, supreme 
is your loss. It depends only on your paurusha (deter- 
mination and will-power). Krishna, after telling Arjuna 
about all the paths, finally says,—yathechchhasi tathaa kuru 
(do as you like). 


In the Gita also it is said: 
Usa Usye Waahagary | 
Ta FA Tq BAA II 


Raajavidyaa raajaguhyam pavitramidamuttamam, 
Pratyakshaavagamam dharmyam susukham kartumavyayam. 


People say: ““Oh Brahma vidya is difficult. It is not for 
us.’ Krishna says, even if you practise Brahma vidya a 
little, it will never perish. Brahmvidya is such a wonderful 
science. It is nota karma buta dharma. Even a little 
practice of it will protect you from prapancha bhaya (fears 
of worldy life). It isthe king of all sciences. It is the 
king of all secrets. It requires application on your part 
to know it. Sharpen your wits, and think properly in a 
‘methodical way, to know it It is not hidden by anybody, 
but it is hidden to the gross mind. It is the best of all 
things available in the world. It is the greatest purifiCatory 
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thing, pavitram, as the call of the senses, the pull of the 
flesh, etc., will fall off once you are in it. Your senses 
will not drag you and your mind will not distract you. 
This is the best of all, as this alone is capable of giving 
you lasting and permanent ananda. 


The result is pratyaksha (directly perceptible) in your 
own lifetime. In all other karmas the result is not 
pratyaksha. You may goon doing pooja for attaining 
swarga, but this attainment may be possible only after 
your death. There is no pratyaksha phala (direct result) 
in this life. In Vedanta you have to hear it, assimilate it, 
come to a rational conviction and start meditation. It 
will then end in jnana. Asa scientist ends his analysing 
and experimenting in his laboratory as soon as the result 
is proved, so alsoin Vedanta, by doing contemplation, 
you will be ending in jnana, after which meditation itself 
will cease. This dharma will Sustain you at all times. 
Other external objects can never protect you. 

So, the first effect of meditation is, your rajo-guna 
will go away. Raga, dwesha and the impurities of your 
heart will have to leave you. The mind will start dying 
little by little. Your life will get fulfilled in every way, 
and finally a day will come when you will have the great 
illumination, nirvikalpa samadhi or chaitanya samadhi. 


a fe Meat aeat Waste ad | 
Na hi jnaanena sadrisam pavitramiha vidyate 


The greatest purificatory thing in the world is jnana. 
The impurity that comes in the mind can be removed only 
by jnana. 


Meditation has an effect on our physical life also. 
When you start meditating, the bulkiness of the body will 
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go away, if you are bulky. Suppose you are very much 
attached to tamarind, chilli, etc, this taste will change 
and you will naturally begin to like satvik food. Suppose 
you take too much of food the quantity will reduce. If 
you sit and meditate, subtle changes will take place in the 
body and the mind. Anger, disrespectful and quarrelsome 
nature, hatred and jealousy will all go away. You become 
purer and better. Until yesterday your wife was regard- 
ing youas husband. But when these changes take place 
in you through meditation, she will start regarding you 
as a representation of God. Removing the dirt comple- 
tely from his mind and constantly attaching himself to 
the soul, a yogi gets the wonderful happiness, the ananda, 
that is to be had only out of one’s contact with the 
Infinite. The very process gives him sukha and when it 
ends in realisation, he is submerged in ananda sagara 
(ocean of bliss). 


Meditation is not to be confined to two, three or 
four hours each day which you spend in actual nididhyasana. 
Whenever you have a free moment in the course of the 
day’s activities, in the office, in the kitchen or while tra- 
velling in the bus, just go on repeating mentally, con- 
sciously, understandingly, ‘‘soham, soham’’. Don’t waste 
your free time in useless thoughts and sankalpas and in 
vain imaginations. Even the time we have to spend in 
the latrine need not be wasted because the mind is not 
asuddha (impure) even in the latrine. Mind is asuddha 
(impure) only when it is loaded with raga, dwesha, kama, 
krodha, etc. We are having a typically wrong notion 
‘about what is suddha and what is asuddha. We think phy- 
sical dirt alone is dirt. Physical cleanliness is of course 
essential, but what is more important is mental purity OF hg 
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mental cleanliness. When you remove raga and dwesha 
from the mind, it is suddha. People have a wrong notion 
that we are polluting the name of God if we utter it when 
we are physically unclean. Just think. Water removes 
the dirt of the body. But do you refuse to enter water (of 
a tank or river) thinking that the water will become dirty? 
No, because you know the water will not become dirty. 
Similarly, the greatest purificatory thing in the world 
which will cleanse your heart of all its impurities is 
Brahma chintana (thought of Brahman) and it won’t be 
tainted by your impurity. By the very process of keep- 
ing the soham thought in you constantly, or as much as 
possible, your mind, freed frem raga and dwesha, becomes 
pure. At first by the force of habit, your mind will go 
back to useless thoughts again and again. Consciously 
bring it back and go on chanting soham, soham. It may 
be difficult at first, but it becomes easier and easier gra- 
dually. As days pass by, the mind will come toa state 
where, whenever it has a free moment, it will start think- 
ing about the Infinite Reality, and whenever there is 
work, it will think of work. The useless spending of our 
mental energy, when we have no work, will stop. 


Thus there are two methods of meditation: (i) at re- 
gular times in the morning and evening (or night), at 
least one hour each. This is called nididhyasana: and (ii) 
throughout the day whenever the mind is not engaged in 
otherwise useful work. i. ¢., anusandhana. Meditation can 
be done not only when you are awake, but even during 
sleep. You may ask how. 


Sleep and thoughts do not overlap. When thought 
Ceases, sleep comes on. Before sleeping, go on mentally 
ehanting ‘‘soham, soham, soham’’, dwelling upon that 
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thought, knowingly and feelingly. Since you are not going 
to leave this thought, a part of the mind which is always 
awake even during sleep (that is why some people walk in 
sleep, some even compose beautiful poems and some are 
able to solve difficult problems of mathematics), will con- 
tinue to keep this thought. So when you wake up, you 
wake up chanting ‘“‘soham’’. Until sleep, this thought was 
there and on waking this thought is there and hence you 
can logically conclude that this thought must have been 
there even during sleep. Train your mind to meditate 
during sleep. All your vasanas can thus be annihilated 
and got rid off. All the base and evil traits dwelling in 
the sub-conscious mind can, by this method, be sublimated 
or wiped out. 


Start practising meditation from today itself. Do 
not wait for tomorrow. Do not let any other consider- 
ation like “Iam nota Brahmin, can I attain Brahma 
jnana?”’ affect you in the least. Do not be tied down by 
caste and creed. Vedanta is for people of every caste, 
every colour and every creed. 


In the ‘‘Vajra Suchi Upanishad’” a discussion is made 
as to who is a Brahmin, who is a Kshatriya and so on. 


“Ts the body Brahmin or the soul Brahmin? If the 
body is Brahmin, when a Brahmin dies and his son cre- 
mates the body, the son is committing the terrible sin of 
brahmahatti (killing a Brahmin). If you say the soul is 
Brahmin, it cannot be, because the soul is casteless and 
creedless. It has no attributes. If neither the body nor 
the soul is a Brahmin, what then is the Brahmin? Arguing 
thus, the Upanishad concludes that it is neither the body, 
nor the soul, but the qualities or gunas that makg. you 
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function in a particular way that determine your caste. So 
a man who has discriminative intellect and predominantly 
satva guna is a Brahmin: One who is rajasik with an 
element of satvaguna in himisa Kshatriya. One who is 
tamasik by nature isa Sudra and one who has a mixture 
of rajasik and tamasik nature in him isa Vaisya. It isa 
psychological division and not physical or hereditary. 
Vedanta is subtle and cannot be understood unless you 
have a keen and discriminative intellect. If you are able 
to understand it, you are absolutely fit for adopting it as 
sadhana. Do not have any doubts about it. Do not feel 
either proud or ashamed of your caste. 


Many people have another doubt. ‘‘I am married and 
have a family. CanlI have Moksha?’ Iask you: “Who 
is married? ’’It is your body which has married, not your 
inner Atman. The marriage is of the body and not of the 
soul. Learn to detach your true personality from the 
body and mind. Let the body do its dharma. Do not 
be attached to it. View it as objectively as yon would 
anybody else’s body. After locating the inner ‘I’, your 
self, have sakshi bhava towards everything in the world 
including your body. This is how Vasishtha and other 
great rishis carried on the duties of householders even 
after realisation. They were not affected by them. Have 
the firm conviction that whatever the body or mind does, 
you (the real ‘I’) are unaffected, unpolluted. 


So let not any consideration like caste, colour, creed, 
sex or status keep you back from meditation. None is 
excluded from the ambit of Vedanta. The only requisites 
determining your eligibility for Brahma vidya are: 


(i) Viveka (discriminative understanding as to what 
is permanet and what is impermanent); 
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(ii) Vairagya (dispassion or detachment towards 
worldly things); 


(iii) Mumukshutva (an ardent yearning to attain 
Mukti); 


(iv) Vyavasayatmika Buddhi (one-pointedness of mind 
or determination that you will realise in this very life); 


ai (v) Sama and Dama, (regulation and control of the 
mind and the sense organs.) 

When a man possesses these qualifications, he is fit to 
attain Bharma jnana and no other consideration like caste, 
colour, etc. cam bar his way. 


Sera era ea val sre aaa ae | 
Ratmeraaeatect avatar areadtor rea 
Vairagyabodhau purushasya pakshivat 
pakshau vijaaaneehi vichakshana tvam, 
Vimuk tisaudhaagratalaadhirohanam 


taabhyaam vinaa naanyatarena siddhyati. 


“O wise men, viveka and vairagya are the sole equip- 
ment for a man to ascend to the top of the mansion called 


Mukti. They are as indispensable to him as the two 
wings are to a bird.” 


Sri Rama says in Yogavasishtha: 
SIMA AA CALAN FeTTAITAA: | 
fyafdatea at feta saga ade 3 Aas I 


Ayamahamidamaatatam mameti 
Sphuritamapaasya balaadasatyamantah, - 

Ripumatibalinam mano nihanmi , 

Prasamamupaimt namostu te viveka. 


37 xe 
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“The untruth that is glorifying itself in the mind, the 
falsehood ‘‘this is mine and that is mine’, which arises 
out of our attachment to the physical body to which we 
are hugging on, must be rooted out. O mind, you are 
catching hold of false things and are pretending to be 
great. I know you and I am not going to believe you any 
further. You are the strongest and most dangerous enemy 
that Ihave. lam going to kill you by means of viveka. 
O viveka, you have taught me these things, you have made 
me discriminate between the real and the unreal. You 
having been my help, guide and guru, I take refuge in you; 
strengthening myself with your help, I will kill this mind. 
Then alone can I attain santi.”’ 


Sri Krishna says: 
Tal MOAT | 
Buddhau saranamanvichcha. 


Take refuge in your own buddhi (jnana buddhi, sama 
buddhi). Use your viveka. Determine: “I shall kill the 
mind. No trace of it shall be left.” Have this vyavasa- 
yatmika buddhi (one-pointed determination). Having 
known that the Ultimate Reality is Pure Consciousness, 
Satchidananda and that it is as much within me as outside 
and having come to the determination, ‘‘i mnst under- 
stand it, actualise it, know it within myself’, do not 
remain at this theoretical conviction. Start practising. 


Sankara says in ‘‘A parokshanubhooti*’: 


fanaared ofere wd afaaTera: 
Tag ae Mice: Bat AI 
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Nityaabhyaasaadrite praaptirna bhavet Satchidaatmanah 
Tasmaad Brahma nididhyaasejjijnaasuh sreyase chiram. 


Your attainment of Satchidananda will never occur 
without constant effort and practice for along period, 
nityaabhyasa. Youare breathing day in and day out. 
When you are engaged in activities, are you striving to go 
on breathing? Do you ever forget to breath? It automa- 
tically goes on. Similarly, it is possible to make the mind 
meditate even when you are engaged in work. You have 
to make it nityaabhyasa. A jijnasu (an individual who has 
a desire to know the Ultimate Reality), who determines 
that Moksha is his goal, life’s aim, it being the only sreya 
which is permanent and can give abiding ananda, peace, 
must do abhyasa for a long time; not for one or two days. 
It is such a process that you do not get tired of it. You 
will find happiness in the very process, effort and strivy- 
ing. Determine to meditate for a long time, for a lengthy 
period. ; 


‘If you can meditate sincerely one hundred hours each 
month, for one year, you will understand what spiritual 
life is. Your very life will be changed. It becomes joyous, 
wouderful, serene and perfect. You will then think: *‘O 
God, how kind and merciful you are, for blessing me like 
this. For the state that 1 have attained now, in this life, 
I would have gladly sacrificed even a thousand lives of 
mine.” 


The very process is ananda. Little by little the mind 
is thinned out. An un-ruffled, non-moving, serene attitude 
will remain in you throughout your daily dealings with 
‘people and things in the world. You, being serene, good 
and perfect, will be imparting the same to others. very- 
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where you will encounter only smoothness and no friction. 
Life will become smooth and peaceful, serene and beauti- 
ful. If an engine, which is rusted, is cleaned and lubri- 
eated, how smooth will it work! So smooth will be your 
life. 


Sankara sums up his commentary on ‘‘Sanatsujateeya’’ 
quoting aset of beautiful, melodious and meaningful 
verses: 


MUST STH ASAT 

waa Tereza day fae: 

aif ae Fass TAA ET 

q Wa Tea IMA Faq 

aeeaas dard fia 

Fratetge Tate FarAE I 
Nityasuddhabuddhamuktabhaavameesamaatmanaa 
Bhaavayan shadindriyaani samniyamya nischalah 
Asti vastu chidghanam jagatprasootikaaranam 
Na naswaram tadudbhavam jagattamonudam cha yat 


Tat padaikavaachakam sadaamritam niranjanam 
Chittavrittidriksukham tadasmyaham tadasmyaham. 


“Tam That, Iam That, I am the ananda that I get 
from being the witness of the thoughts in the mind. I 
am the joy that I derive when | identify myself with the 
witness (sakshi). That sakshi is always pure, all-knowing, 
always free, liberated and is in the form of Pure Con- 
sciousness. It is the all pervading sarvesvara. Having 
controlled the six indriyas (the five sense-organs and the 
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mind) keep quiet and meditate. You can then locate the 
vastu, that Atman which is the very womb from which the 
whole universe has emanated. The moment you locate it 
there is no more decay and death. That Brahman is the 
very cause sustaining the world. That alone can re- 
move the darkness of the world and the mind. That light 
is the only light.” 

‘If you go on thinking of (or meditating on) it, the 
Pure Consciousness, it will give you nirantara (permanent) 
ananda, Mukti. Not only is the very process amrita 
(nectar-like), but the process is one in which you get rid 
of all your papa or sin, niranfanam. All impurities are 
washed away.”’ 

“Tl am that Pure Consciousness, I am That, I am 


That.” 


Chapter 14 


RAJA YOGA OR BRAHMA VIDYA 


The ancient words used to indicate the science or 
knowledge pertaining to the realisation of the Infinite were 
Brahma vidya, raja vidya or raja yoga. The word raja yoga 
is very much misunderstood. Many present-day pundits, 
and even ancient scholars have interpreted it to mean 
Patanjali’s ashtanga yoga, which is completely wrong. 
The word raja yoga has never been mentioned by Patan- 
jali. Then why should we try to put words into his 
mouth? The ashtanga yoga of Patanjali which starts with 
the external gross body is widely different from the raja 
yoga (which is the synonym for Brahma vidya), which 
starts with the mind, although the eight steps in both of 
them have identical names, The eight steps are: yama, 
niyama, asana, pranayama, pratyahara, dharana, dhyana, and 
samadhi. Why did Patanjali start with the gross body? It 
was because many people of that age had lost the capacity 
to discriminate and properly understand Vedantic culture. 
So he gave out things in such a simple and tangible way, 
that even ordinary people would understand it and little 
by little come to the Ultimate science and Reality. We, 
the people of the present age, though we do not know 
Sanskrit much, are ina position to understand the essence 
contained in our sastras, because of the easy availability 
of good translations and we have also great realised souls 
who have taught us the essence in an easy and clear 
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language. Sothe moment we understand that it is alla 
process of the mind, we can go directly, without starting 
from ABCD. Know that the mind is everything, catch 
hold of it and control it. 


In the world there are two manifestations of the 
Infinite; one material and the other mental. The subtlest 
of the material manifestations is air, prana or breath. The 
breath can be taken as representing all the external or 
material manifestations for, all those things extended as 
matter in the universe are held by the cosmic prana, 
which can be represented by air or breath. The mental 
or conscious manifestation of the Infinite can be represen- 
ted by the mind. 


Ramana Maharshi says: 
Fraaa: Frarargat: 
areas area lt 


Chittavaayavah chitkriyaayutaah, 
Sakhayordwayee saktimoolakaa. 


The two functionaries of the Infinite, so far as we can 
locate in the human system, are the inner mind and the 
outer breath. They have the same source, as the two 
branches of a tree have the same trunk as their source. 
Some people catch hold of the external breath and do 
pranayama and get a sort of jada samadhi or stupor, think- 
ing that it is samadhi. Ramana says: If we control and 
stop the breath, the mind will have a sort of Jaya. The 
mind will retreat from the body, stand separate without 
-conscious external manifestation. But this is not the 
real samadhi. There is something higher, of the nature of 
Pure Consciousness. ¥ 
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Instead of doing pranayama, catch hold of the mind 
and stop it. The mind, instead of being in Jaya, will die 
out. 


The aim of Brahma vidya is killing the mind and not 
having Jaya of the mind. We are having Jaya of the mind 
in sleep. Is sleep of any use in realising the Infinite? 


We will have only Jaya, if we do the hatha yogi type 
of yoga practice. It has to be transcended. When a hatha 
yogi comes out of his Jaya, his mind remains the same old 
mind. But through Brahma vidya if you kill the mind by 
a conscious process, the dead mind will never come back. 


Think about that one Ultimate Reality, Atman, in 
you. Cultivate akhandakaravritti, the thought that is 
nearest to the Infinite, in other words, remembering the 
Self. By that alone, by going on remembering without 
break of that one Pure Consciousness, will the mind be 
killed and it will go back and sink in Pure Consciousness. 


All our great acharyas and rishis, who have realised, 
say the same thing. The jijnasus who have to attain Mukti, 
have to do abhyasa for a long time. What sort of abhyasa, 
practice? Observing and following the eight steps—yama, 


niyama, asana, pranayama, pratyahara, dharana, dhyana and 
samadhi—constitute abhyasa. 


Although these are the same eight steps given in 
Ashtanga yoga, there its application is to the grosser indi- 
vidual. But in Brahma vidya, Sankara explains the same 
terms in a subtle way, dealing with the mind and not the 
physical body. 


RAJA YOGA OR BRAHMA VIDYA 297 


Sankara explains the eight steps in the following way: 
aq aaa faarafetearada: | 
masala HASTA Fess: | 


Sarvam Brahmeti vijnaanaadindriyagraamasamyamah, 
Yamoyamiti sam proktobhyasaneeyo muhurmuhu. 


The first step is controlling the sense organs (indriya 
niyamana), not by suppression but by sublimation. If you 
suppress any urge of the senses, it will only come out in 
another form with doubled vigour. So, the process should 
be one of sublimation. If there is darkness, will it be of 
any use fighting with it? Bring the light and darkness 
will automatically disappear. Better still, bring in the 
light even before darkness comes, so that it cannot come 
at all—it has no chance. Avoidance of a sense-thirst by 
prior channelisation of it in the spiritual direction is 
sublimation, and suppression is fighting it after it has 
assumed a strong and virulent form. 


Similarly, do not suppress any urge of the sense 
organs after it has come. Before the reason or cause for 
suppression comes, before the urge to satisfy the desire of 
a sense organ comes, practise yama in such a way that the 
cause will never originate. 


Vedanta says: Sarvam khalvidam Brahma: All this, 
the Universe itself, is verily Brahman, the Ultimate sat, the 
nameless and formless Reality. Where can your indriyas 
go for pleasure, when you try constantly to keepy our mind 
engaged in the thought of the one Infinite Reality? 
Whenever the indriyas go out thinking that they can find 
pleasure outside, the mind reinforced by viveka will arrest 
and stop them saying: “Better don’t go there becau8e the 

38* 
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pleasure you get will be but transient. Moreover there is 
nought but Brahman everywhere. So where do you go?” 
Thus the mind stops the indriyas before there arises a 
cause for suppression. 


In the Gita, Krishna says: 
aad eat Ja: aaa | 
dail Tas FA: BATRA UI 
ATMA ae: qAlercwarasa: | 
Pcs letal Feaenewreact 


Dhyaayato vishayaan pumsah sangasteshoo pajaayate, 

Sangaat sanjaayate kaamah kaamaatkrodhobhijaayate. 
Krodhaatbhavati sammohah sammohaatsmritivibhramah, 
Smritibhramsaadbuddhinaaso buddhinaasaat pranasyati. 


First of all you think of an object... When you think 
of it for some time, desire develops. It becomes strongly 
expressed and you start working to getit. You come 
across obstructions in the course of the working and you 
have krodha (anger). Thus one thing leads to another and 
finally you perish. The origin of it all was in your mind, 
in the thought you entertained first. The process of yama 
is to stop that very thought. Ordinary yogis let the 
thought develop and express through the indriyas and 
then they suppress it. The Brahma vidya way is that when 
a sensuous idea sprouts up in the mind, it is stopped at 
the very source, by bringing in a higher and nobler thought. 


Supposing a friend calls you fora game of cards. 
You must reason it out like this within your mind: ‘“What 
is in a game of cards? Is that going to give me real joy 
or pleasure? No, it cannot, for, when it is all Brahman, 
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Pure Consciousness, where are my indriyas to go for 
pleasure? Soham, Soham.”? The moment this thought 
comes, the other thought, the tempting thought, will just 
die away. 


Whenever the idea of an indriya pleasure comes, go on 
stopping it at the very source for a few days. Gradually 
such ideas won’t sprout there at all. Instead you will have 
the constant thought, Soham, Soham. Suppose somebody 
scolds you or rebukes you, insults you and calls you a fool. 
If you identify yourself with the body and the mind, you 
immediately get upset. You want to hurt him back. But 
when you identify yourself with the Pure Consciousness, 
Self, the moment anger comes, you will think: ‘Why 
this anger? Am I the body or the mind that I shoud feel 
hurt at his words? How can his words affect me? They 
cannot, because Soham, Atman amI.” This thought 
should automatically take place in you. Recognise that 
you are not the body or mind but the sakshi which is not 
affected by raga or dwesha or sukha or dukkha. This will 
make you firm as a rock in the face of the onslaughts of 
life. Waves do not have any effect onthe rocks. If at 
all they affect the rocks, it is only to make them smoother 
and smoother, finer and finer. So also the troubles and 
tribulations of every-day life will only help you develop 
spiritually. Try to retain the consciousness Soham or 
bodhoham, always, throughout the day. Any niyamana, 
control of the senses, is to be brought about by this 
remembrance. When the mind starts thinking about a 
pleasure it wants, automatically the remembrance of your 
true Self, the Soham thought, should come up and apply 
the brakes to the mind. This feeling (remembrance) 
ought to come, or else it should be made to come. ,, 
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In practising yama this way, the control of the senses 
becomes a matter of easy accomplishment for you. There 
is no struggle, stress or strain. Lift, uplift and sublimate 
the mind. When you are having a low thought in the 
mind, the best way to remove it is to sublimate it by a 
noble thought. In the initial stages the indriyas may 
disturb you. A man who takes to Vedanta is often of 
rajo guna. Although he wants to have Vedantic realisa- 
tion, there will be so many lapses in his private and 
public life in the initial stages of his sadhana. The mind 
will go after the vishayas and often he will regret. For 
example a friend calls you to spend a few hours in use- 
less talk. You think you will go and come back soon. 
But going there, you are caught up in it without your 
knowledge. After two or three hours you somehow 
extricate yourself and come back. Then you start regret- 


ting why you ever went atall. Thus, at first, although 
you do not want to fall a prey to the vishayas, you inva- 


riably do get caught up. But such lapses will become 
more and more infrequent as you go on cultivating the 
Soham thought in you. A _ time will come when you will 
have such a pleasant and easy life, that without the least 
Stress or strain you will have a good control over your- 
self. Go on nurturing, developing and strengthening 
your mind by the Soham bhavana. Turn it Godward. The 
petty attachments will get snapped gradually. 


This is such an elevating process compared to the 
methods of suppression. The hatha yogis, though they 
have desires, will forcibly suppress them. Those will only 
express themselves with greater vigour Jater. Publicly 
they may be moral, but many of them are privately licen- 
tious. They have not learnt the correct and easy technique 
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of yama by sublimation. Here you don’t have to deal 
with the indriyas. When we start controlling the indriyas by 
the mind, it becomes very difficult, because it is the mind 
which is the root cause of our desires and not the indriyas. 
The mind has a feeling and the mind expresses it through 
the indriyas. It is the feeling in the mind that the sadhaka 
has to control. When a feeling gets out of the mind and 
expresses itself in the indriyas, at that developed stage it 
is very difficult to control it. It will be like a boat with- 
out proper oars and sail. Such a boat will be dragged 
away byastorm. So also when a desire expresses itself 
in the indriyas, it will drag away the mind also with it. 
So avoid the wrong feelings in the mind by sublimating 
them. 

There is a seemingly paradoxical stanza in Gita (III 
Chapter): 


aea Bet Be: THAStAarala 
Tala area Hart fame: fa Beals II 
Sadrisam cheshtate swasyaah prakriterjnaanavaanapi, 


Prakritim yaanit bhootaani nigrahah kim karishyati. 


Its literal translation is: ‘“‘Even a wise man acts 
according to his nature. Every being follows its own 
nature. Then what can restraint do?” 

This seems to contradict the very purpose of yama> 
which is to control our senses. If Krishna says, ‘“What is 
the use of restraining our senses, for we can only follow 


our own nature?”’, then he is contradicting his own 
Statement. 


aara aaa eras HA | 


Yastvindriyaani manasaa nt yamyaarabhaterjuna,, 
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“That one who controls his senses and works on with 
his organs of action in the spirit of karma yoga, excels.” 
What he actually means by jnanavan in the sloka, sadrisam 
cheshthate, etc., is not a realised soul (Brahma jnani) but a 
theoretical jnani who has not put his theory into practice. 
He has learned and has understood Vedanta but has not 
evolved from his mundane level because he has not con- 
verted his knowledge into practice. Such a jnanavan, in 
spite of his learning, acts according to his own old nature. 
When he has not absorbed Vedanta into life, what can 
mere suppression of the sense-appetite do? Here nigraha 
means suppression. First he must make his Vedantic 
knowledge permeate his life and then elevate and subli- 
mate his thoughts and actions. Then the control of the 
sense organs becomes easy. Instead, with his mind full 
of desires, if he suppresses his sense organs, the suppressed 
emotion will only express itself in another field with 
added vigour. Krishna says: ‘‘What is the use of such 
suppression?’’ 


The Vedantic way is niyamana, not nigraha; sublima- 
tion and not suppression. I am emphasising this so much 
because the one thing we need most now, in this age of 
licentiousness, is indriya niyamana. We do not ourselves 
have any control over our sense organs and our children 
are worse. I tell you, even if you are past the stage and 
the age of practising niyamana, at least see that your chil- 
dren cultivate it. Feed them with good thoughts, help 
them to sublimate their low impulses. See that they 
develop into proper human beings, masters of themselves. 


There is a story to illustrate this point. There was a 
learned pundit who was also a great Vedantin. One day 
his disciples came to his house, ‘when he was away, to 
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clear some doubts. Not finding the master there, they 
asked his grown-up son if he could clear their doubts. 
But the son, though he was about twenty and already 
married, was rather foolish. He could not clear their 
doubts. The disciples went back and on the way met the 
father and complained to him about his son’s idiocy. The 
father came back greatly concerned and rebuked his son. 
He said: ‘“‘Go away from this house. Don’t come back 
here before becominga proper man.’’ The son, hurt and 
ashamed, went away. After five years the son returned. 
But the father made him stand outside and went on ask- 
ing questions on the sastras, Vedanta, etc., till he had satis- 
fied himself that his son had indeed come back a proper 
man, a man of learning. Then pleased with his son, he 
sent him in to take his bath and food. He did not even 
ask his son whether he had had along journey, whether 
he was tired, etc. But all the time when her husband was 
asking questions to their son, the mother was standing 
there thinking: “‘O my poor son looks tired. He is ema- 
ciated, and has lost his blooming looks. I must prepare 
special food for him in the coming days and make him 
put on more fat”? The son’s wife was watching her 
husband through a window and was thinking: ‘‘O! my 
husband has returned. I wonder whether he has brought 
me any good saries or ornaments!’’ Thus three different 
persons had three different attitudes. The father was 
concerned about the intellectual and spiritual develop- 
ment in his son. The mother’s anxiety was solely about 
the son’s body and physique, while the wife was more 
interested in what he had brought for her as presents. 


When you bring up your children, have the father’s 
attitude; make them proper men and women. If yoii love 


304 JINANA SUDHA 


your children, see that they become better than their 
parents. There isa sloka: ; 


aaa fated Rreareeda ws Il 


Sarvattra vijayamichchhet sishyaadichchhet paraajayam. 


“The guru’s wish is, that he must win over all other 
learned men, but that his own disciples must defeat him.” 


Similarly, a father may wish to become the greatest 
of men, but he will want his son to be greater than him- 
self. So, even if you are bad, train up your children to 
be good. Give them the inner culture. Try to develop 
in them courage, control, discipline and jnana by subli- 
mating their impulses and thoughts. Meditation will 


prove greatly useful in developing your children. Tella 
child: ‘You have a divine power within you. It is not 


the body or mind but something much greater. If you 
know it; you will also become divine. For that you must 
sit quietly, shut your eyes and think of the divinity within 
you.” Ask him to meditate thus at least ten to fifteen 
minutes repeating Soham, within himself. Thus trained, 
a child will become more and more introvert and conse- 
quently stronger and stronger physically, mentally and 
intellecually, because the mental energy is not uselessly 
dissipated. Make them start meditation at an early age. 
It may not have a marked effect on them immediately. 
The real development will be visible at the age of sixteen 
or eighteen, when you will see how wonderfully they blos- 
som forth. This is the age at which childhood gives way 
to adulthood. This is the most delicate period when a boy 
or a girl may easily take to evil company. The right 
development at this age ensures that the boy or girl will 
become a proper man or woman, without getting spoiled. 


RAJA YOGA OR BRAHMA VIDYA 305 


Many children who do very well at school, prove 
complete flops in colleges. Because, having not developed 
the intellect, they managed to do well at school by cram- 
ming. But in colleges they had to apply their brain which 
let them down. On the other hand there are students 
who, though mediocre at school, prove brilliant in colleges, 
because, consciously or unconsciously, they develop 
an intelligent way of looking at things and applying their 
own brains to solve problems. From sixteen to twenty is 
the age of real development, when the effect of meditation 
will be markedly visible. When there is every chance for 
them to turn to low company and manners, not only will 
they not go that way, but their intellect and spiritual 
capacity. will develop so much, that they will become 
veritable Vivekanandas! They will become wonderful 
citizens, real men and women, of whom the whole nation 
will be proud of. The very idea of upanayan was based 
on this principle of instilling this technique of inner 
culture, spiritual development and discipline in the boys, 
from their early boyhood. The kernel of this principle 
has gone away completely and only the shell remains, 
Alas! 


Krishna says in the next sloka: 


sRameaearene USN sae | 
aaa IRS at Ta Waar UI 


Indriyasyendriyasyaarthe raagadweshau vyavasthitau, 
Tayorna vasamaagachchhet tau hyasya paripandhinau. 


, 


bt hd 
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This and the previous sloka: 
Gea Vet Bem: THAR | 
Said ated ware fae: fa Aleate I 


Sadrisam cheshtate swasyaah prakriterjnaanavaanapi, 
Prakritim yaanti bhootaani nigrahah kim karishyati 


are to be taken together. First Krishna says: ‘It is no 
use suppressing the sense organs.” Suppression comes 
only when the emotion has expressed itself in the indriyas, 
caught hold of them and the indriyas have almost started 
functioning. In this sloka Krishna points out a method of 
sublimation to control our senses. The very nature of 
the indriya is that the moment it sees something, it is 
either attracted to or repulsed from it. Raga-dweshas are 
there whenever the indriyas, senses, come in contact with 
the sensory objects. Krishna says: ‘Do not fall a prey 
to raga-dwesha. Have samabhava, knowing that there is 
but One Reality, i.e., Brahman. There is nothing except 
Brahman. What is there for me to be attracted to or be 
repulsed from?’’ The more and more you cultivate this 
awareness and dwell on it, the raga and dwesha will go 
away. Do not be a pet in the hands of your senses. 
The mischief done by the senses may be of so many kinds 
but the force behind each of them is raga and dwesha. 
Sublimate your thoughts by the Soham contempla- 
tion. When we identify ourselves with the Ultimate 
Reality, Brahman, the bad thoughts will never come to 
us. At one stroke you are avoiding bad thoughts and at 
the same time going towards the Ultimate Reality. 
Krishna gives a psychological method in those two slokas. 
By using the terms “even a jnanavan’’ he says: ‘Mere 
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theory is of no use.” Start practising meditation. All bad 
traits and qualities will fall off by themselves. If you 
dwell on the ‘soham bhava’ whenever a desire sprouts in 
the mind, practising yama will become easier. 


Sankara says: 
qardnsHena safe: Hosts arate ll 


Atyantakaamukasyaapi vrittih kunthati maatari. 


There may be a characterless fellow, who cannot take 
his eyes off any goodlooking woman passing on the road. 
But even to such a lustful man, when his mother is by his 
side, such vulgar thoughts do not arise in the mind. The 
mother’s influence is such a divinising one that low pas- 
sionate thoughts cannot arise in the son’s mind, when he 
is near her. 

So also, if you dwell on this one thought that is so 
divinising, useless thoughts will not come near you at all. 
This thought is the highest, best, truest, noblest and the 
most elevating that a man is capable of thinking. Can ~ 
any low thought come near it? Any bad trait in you 
will slowly get dissolved, because we develop a bad trait 
only by bad thoughts. As the thoughts become nobler and 
better, these bad traits will have no ground to breed. 
This one thought, bhavana, which is a process of remem- 
bering the inner Self, that isaspark ofthe Ultimate 
Reality, will help you ascend to jnana, while not allowing 
other mundane thoughts toenter the mind. When you 
go toatemple your mind is comparatively free of low 
thoughts, because the very temple is in a measure a re- 
presentation of the Infinite. So the atmosphere in it 
creates such an elevating influence in the mind, that the 
lesser thoughts are thrown away at least temporarily. 
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The next development in you will be that the moment 
a bad thought arises in the mind, immediately the mind 
will reject it, as it is not complimentary to the spiritual 
life. The mind will have no taste to engage in such 
thoughts even for a little while. This is the niyama stage. 


In this stage, the moment a bad thought comes to 
you, it will just bounce back like a tennis ball thrown on 
the wall. Sankara defines niyamana as: 


aad aqaed fasndiatath: | 
fan iN 
fal fe eee! frat fad ga: I 
Sajaateeyapravaahascha vijaatee yatiraskritih, 
Niyamo hi paraanando niyamaat kriyate budhaih. 


Those thoughts, which are akin to the Divine 
nature will flow into you; those that are inimical to it 
will be automatically repelled. The mind will not 
even consider them. Inthe yama stage, you had con- 
sciously to cultivate good thoughts, thoughts pertaining 
to the Ultimate Reality, in order to keep away bad 
thoughts. But when you come to the niyama stage, the 
process is automatic. You are not even particularly con- 
scious that your mind rejects bad thoughts. In this stage 
you have so much of ananda, because the mind is not occu- 
pied with useless thoughts and imaginations. There will 
be no tension and stress and you will be free from raga, 
dwesha and fear. When your mind is occupied with 
good thoughts, only good things that are kindred to your 
nature like satsang, good books on Vedanta, etc., will 
come your way. 


An ordinary man worries very much about trifles. If 
his son falls sick, he gives way to unfounded fears and 
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imagines the worst. A man who is in this niyama stage, 
when confronted with the same situations, thinks: ‘“‘It is 
all the play of Brahman. Nothing bad can happen. What- 
ever happens will be for the best.’” Thus he keeps calm. 
He is conscious that there is one Infinite Reality and that 
he has to identify himself with That alone and not worry 
about trifles. Only good things will be accepted by his 
mind. Your friends may talk of some unworthy matters. 
But these won’t create a movement in your mind when 
you have reached the niyama stage. This state itself will 
give you so much ananda which the things of the world 
can never give you. 


Next comes asana. What is asana? Apart from keep- 
ing the Soham bhava constantly throughout the day or as 
much as possible, you must also devote at least one hour 
each in the morning and evening (or night) solely for 
meditation. ‘Asana’ denotes the posture that is best suited 
for meditation. Sankara says: 


gaa wate vara | 
Ma Us aANT FITATA II 


Sukhenaiva bhavedyasminnajasram Brahmachintanam, 
Aasanam tadvijaaneeyaannetarat sukhanaasanam. 


We are having absolutely wrong notions about asana. 
Due to the influence of hatha yoga, some people think they 
must sit erect with the spinal column straight in padmasana 
siddhasana, etc., and meditate. You do not require any of 
these asanas for Brahma vidya meditation. It is absolutely 
not necessary. It will often take you nearly a year before 
you perfect any such asana. But, if you practise Brahma 
vidya meditation, properly and sincerely, you may start 


310 JNANA SUDHA 


having samadhi experience in one year, whereas it will take 
you longer to perfect one asana. The only advantage of 
sitting erect is that you will not be overcome by sleep. 
You will be alert and attentive. That is the reason why 
our ancient rishis made their disciples sit in padma asana 
or siddha asana while studying. You will develop a keen 
intellect, enjoy good health and will have no lethargy and 
laziness. Some people say that meditation should be 
done by looking at the tip of the nose or by concentra- 
ting in the space between the eye-brows. These are hatha 
yogi methods. These are for people of rajo guna. 


Sankara says: 
ee Maal HAT WAS AMAT ST | 
Drishtim jnanamayeem kritvaa pasyed Brahmamayam jagat. 
The real drishti, vision, is the Vedantic understanding that 
the Universe is an expression of Brahman, that it is 
nothing but Brahman; and not looking at the tip of the 


nose. Brahma jnana is not located in the head, legs, nose 
or the spinal column. 


Krishna says: 


THERE — THE | 
TRATAATA AM was Ze | 
Yuktaahaaravihaarasya yuktacheshtasya karmasu, 
Yuktaswapnaavabodhasya yogo bhavati dukkhahaa. 
Jnana can be had only by a man who is moderate in 
eating, physical. exertion sleep etc. It cannot be had 
by torturing yourself physically. Brahma jnana is the 
development and blossoming of the very consciousness 
you are having. Here you have to catch hold of your 
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mind and the mind has to be guietened. It should not 
be given a chance to go wayward, wander here and there. 
If you sit in a curious and artificial asana, after sometime, 
when the mind is about to merge within, it will not be 
able to do so, because a part of the mind has to keep 
awake and see that the body does not fall down. Having 
this responsibility it will refuse to abide in itself and 
merge within. Sankara says: ‘That posture, asana, in 
which you can have continuous Brahma chintana, thought 
of Brahman with pleasure, ease and joy—understand that 
to be the real asana.”’ 


Do not sit in an uncomfortable posture. The best 
posture for most of us is to lie down flat on our back with- 
out pillow. (A pillow under the head will induce sleep.) 
This is called savasana; this is the most natural pose in 
which we can meditate for alongtime. Mother earth 
will take care of our body, the mind will withdraw into 
itself and merge with the Infinite, Pure consciousness. Or 
else, sit down stretching your legs or recline in an easy 
chair. In short, take that posture which is most natural, 
easy and comfortable to you. Each one has to choose the 
best posture suited to oneself. In the beginning, the very 
ease of posture may induce sleep but this will go away in 
afew days. Another factor which may induce sleep or 
unconsciousness during meditation, is the food that one 
takes. Avoid gas-forming, fried, pungent and such in- 
digestible food and also too much of tamarind and chil- 
lies. Take light food, especially at night. Do not fill 
the stomach. Fill half the stomach with food, quarter 
-with water and leave the other quarter for the free move- 
ment of gas. 
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If you want to meditate at night, take food early, 
after returning from your office or other work. Jf possible 
do not eat rice and do not take too much butter-milk. Sour 
butter-milk is the younger brother of liquor. It will 
induce sleep. Take milk, fruits and roties or some such 
things which will not ferment and create acidic reaction 
in the stomach. If you take oily things like pappad, there 
will be too much bile secretion. Pickles, pulses, etc. 
should be taken as little as possible. It is unfortunate 
that our tastes are such that what is good for the health, 
our tongue does not like and what the tongue likes, is not 
good for the health. When you become a yogi, you must 
know what is good for the stomach and the body 
and the tongue should be made to accept what is beneficial. 
Take to satvik food. What we eat ordinarily are such, 
that they react with one another and get neutralised in 
such a way that a good lot of their nutritive value is lost. 
In this action and reaction many good contents go away 
and there is wastage of nutrition. When you take good, 
wholesome things, whatever you consume will be assimi- 
lated by the body; hence you need take only a small 
quantity. Control your tongue. If you take good food, 
it will give you good health, good mind, good sleep and 
good meditation. A poet praises Patanjali Muni thus: 


Rita faa a art ae aie a aah | 
AUNT J Tat TAlat Waele oreaieTAae | 
Yogena chittasya padena vaachaam 
Malam sareerasya cha vaidyakena, 


Yopaakarot tam pravaram muneenaam 
Patanjalim praanjaliraanatosmi. 
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‘“Patanjali has taught us that the dirt of the mind can 
be removed by yoga: the dirt of the tongue and mouth can 
be washed off by good, proper and well-meaning words 
and the dirt of the body can be removed by vaidya (proper 
exercises, pranayama, proper food, good medicines, etc.), 
i.e. the natural course of treatment. O Patanjali Muni, I 
give prostrations to you for showing us such a noble way 
to remove these dirts.” 


Some people ask me whether a Vedantin can take 
meat and fish, non-vegetarian food. 


According to our sastras, literally, meat eating is not 
absolute taboo. It was the custom of many Hindus to 
eat fleshy food in ancient days. Vegetarianism was intro- 
duced in this country to a great extent by the influence of 
Jainism and in this, Jainism has taught us something very 
good. 
First of all, fleshy food (most of them) creates rajas 
in you. Secondly, for proper nutrition, nourishment and 
health, non-vegetarian food is not necessary. We can do 
without them. Thirdly, if you go and see a slaughter house 
and see how the animals are slaughtered and if you know 
how an animal that is dragged to the slaughter house re- 
sists it by piteous heart-rending cries, you will never feel 
like eating flesh again. Vegetarianism is more aesthetic 
than religious. We are advised by the sastras to take to 
vegetarianism as one of the sure means that will help the 
spiritual development of the individual. It is not sug- 
gested as areligious doctrine to be accepted by the society 
as a whole. 


In the modern times, when due to the advancement 
of scientific methods of agriculture and vegetable far- 
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ming, numerous vegetables (many ‘English’ vegetables 
are produced in India now, in addition to our own) are 
grown and stored, the necessity to take to non-vegetarian 
food is not at all there. Non-vegetarianism is more the 
result of the craving of the tongue now than a requirement 
of life. Moreover, as Swami Vivekananda has put it, the 
vegetarianism of the Hindus is not like the ‘‘non-meat- 
eatism” of the Westerners. We were mostly non-vege- 
tarians once, but gave it up later knowing the worth and 
value of vegetarianism. We evolved in this respect by 
long experience. 


But see the picture these days. Our youngsters take 
to meat-eating as a fashion.~ What their forefathers per- 
fected and attained through centuries of toil and effort, is 
being thrown to the winds by their modern thoughtless 
descendants. O meat-eating youngters, beware! you are 
killing your spiritual potentiality by that practice. 


Just because vegetarianism was not completely a 
sanatana dharmic doctrine, you need not think that taking 
meat is good. If you are a non-vegetarian, you need not 
also give up meat suddenly, but take as little of it and as 
infrequently as possible. Do not be attached to it. Then 
the habit will slowly leave you. 


Thus when you come to satvik food and start medi- 
tating sincerely, you become a better man. Many people 
have another doubt. They think that by meditating at 
night they will lose their sleep and will not feel fresh in 
the morning. But actually, if you meditate for two 
hours, the physical body will have as much repose as 
will be had by four hours of sleeping. Meditation is such 
a tranquilliser, it gives a massage to our nerves, mind and 
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physical body. So do not think that you will lose sleep 
by meditating at night. Have Brahma bhavana and start 
meditating without further delay, with sincerity. You will 
become a much better man advancing in every walk of 
life. What is more, you will almost rush towards reali- 
sation without difficulty. The progress will be quick, 
without any botheration or difficulty. Even old persons 
can meditate and realise. It is no doubt a bit difficult for 
them, but if done with sincerity and application, they can 
end the cycle of births and deaths. Even if they cannot 
end the cycle in this very life, the meditation they 
do will not be wasted, for in their next life they will 
certainly be able to realise. Krishna says in the Gita: 


mat aret feria: wa Aat smea fase | 
fasemranesht Faas | 
Eshaa Braahmee sthitih Paartha 
Nainaam praapya vimuhyati, 


Sthitvaasyaamantakaalepi 
Brahmanirvaanamrichchhati. 


“Even in old age, if a man can remain established in 
his Self, he goes beyond births and deaths and attains 
Immorality.” 


Wecome next to pranayama: | 
TRICCCCIEREEC CR CRICUICE 
va: Vala TWA: Fa SAF | 


Chittadisarvabhaaveshu Brahmatwenaiva bhaavanaat, 
Nirodhah sarvavritteenaam praanaayaamah sa uchyate, 
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Pranayama is not the ordinary pranayama we usually 
understand by the term (i.e. control of breath). The 
physical pranayama is only an aid to control the thoughts 
to a certain extent. It does not directly lead you to jnana. 
For example, a crocodile can do pranayama excellently; 
it can hold its breath foralong time. After taking in 
air once, it goes under water and remains there for hours 
before surfacing again. But, does it have jnana? Prana- 
yama of Brahma vidya is a higher process of arresting your 
thoughts. This is done by the restraint of all the 
modifications of the mind by regarding all the mental 
States (like chitta, mana etc.) as Brahman alone. Chitta in- 
cludes the mind and the intellect; buddhi + manah=chitta. 
It is defined as that which has sprouted upon the Pure 
Consciousness—chidah idam chittam. In this higher type 
of pranayama, you learn to view your different mental 
states as nothing but emanations upon the Pure Consci- 
ousness (Brahman). Ordinarily the mind goes on har- 
bouring useless thoughts and imaginations and we get 
caught up in them to such an extent that we lose our 
peace of mind. A young wife imagines that after her 
death, her husband would marry again and her children 
would be ill-treated andso on. She goes on imagining 
thus and faces a nightmare. Sankalpas are at the root of 
such thoughts. The reason for the thoughts to sprout 
out is raga and dwesha. Raga and dwesha are to be got 
rid of; such useless imaginations are to be avoided. 
When the mind comes out, reasonthus: ‘Who am 1? 


Am I the mind? No. Iam not the mind. I am the sakshi, 
Pure Consciousness, Soham.” Thus the undesirable thought 
will have no time to develop, to issue forth. Automatic 
cessation of the vrittis will take place. This is real prana- 
yama. There was once a milkmaid who had one buffalo, 
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She used to carry on her head pots of milk and buttermilk 
to the town daily and sell. One day, on the way to the 
town, she started thinking thus: ‘I will go on selling 
milk and save four annas a day. Next month I will save 
eight annasa day. Jn abouta year I will have Rs. 100/- 
with which I will purchase two buffaloes. I will 
then be able to save more by sale of milk and I will con- 
struct a building. I will purchase gold ornaments for 
myself and my daughters. I will havea radio, sofa-set, 
etc. When I will be sitting on the sofa, my neighbour 
will come and ask me: ‘‘O Lakshmi, I am in difficulty, 
please lend me Rs. 5/-. I will not reply her but shake my 
head and nod ‘No No’.’”’ She was so much carried away 
by the thought, that she shook her head and the pots of 
milk and buttermilk on her head fell down and broke! 


Many of us indulge in such useless thoughts and 
waste our lives. Everybody including even a beggar 
imagines that he will bea kubera. Any mother thinks 
her son will get a highly paid post, buy a car, etc. Instead 
of these useless imaginations, we should bring in the 
Brahma bhavana, whenever the mind starts going out. The 
mind will then stop. This one thought ‘Soham’ is suffici- 
ent to practise yama, niyama, asana, pranayama, pratyahara, 
and all else besides. 

While doing anusandhana, when moving in the world 
or while doing nididhyasana in a room, practise the ‘Soham’ 
bhava or akandakaravritti. Not only all external thoughts, 
but even internal thoughts will cease coming and affecting 
you. Pranayama is that state where the external world 
_ does not act upon you. 

Sankara describes ‘pranayama’ more elaborately in 
the next two slokas; - 
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tay TI CA: SALT: | 

raan at aa: Geet aaah: Ut 

THAT STH: TTA: | 

aa alt saetal Barat AMtiSay UI 
Nishedhanam prapanchasya rechakaakhyah sameeranah, 
Brahmaivaasmeeti yaa vrittih poorako vaayureeritah. 


Tatastadvrittinaischalyam kumbhakah praanasamyamah, 
Ayam chaapi prabuddhaanam ajnaanaam ghraanapeedanam. 


The prapancha bodha is to be given up. Then the clinging 
tendency and excessive attachment of the mind will go 
away. Inordinary pranayama, taking in the breath is 
called ‘pooraka’, retaining the breath is called ‘kumbhaka’. 
In Brahma vidya, ‘pooraka’ is taking in the thought ‘I am 
Brahman and ‘kumbhaka@’ is where the mind is pregnant 
with the thought, ‘Iam Brahman’, i.e. where this thought 
is retained and dwelt upon, and ‘rechaka’ is throwing 
away the prapancha bodha. This pranayama is only for 
those whose intellect is awakened. It is not for ajnanis 
(the ignorant). The ‘pranayama’ of manipulating the 
nose is for ajnanis. Yama, niyama and pranayama need 
pot be practised one by one. These can be practised 
simultaneously. 


Here is only an assessment of the physical pranayama 
from the highest spiritual level and not condemnation. 
It has its own unique effect on the body and mind. 


Pratyahara: 
fartearmat eer aahearcasray | 
Tan: a Aaiswatal gage UI 
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Vishayeshwaatmataam drishtwaa manasaschiti majjanam, 
Pratyaahaarah sa vijneyobhyasaneeyo mumukshubhih. 


“The mumukshus (people desirous of attaining Mukii) 
should practise pratyahara by withdrawing the senses from 
sense objects or vishayas, just like a tortoise withdrawing 
itself into the shell, seeing nothing except their own Self 
in them.” 


When you go on practising anusandhana and nididhya- 
sana, a stage will come, when whoever stands in front of 
you—be it a woman, a man, a child,a friend or an enemy 
—you will have the natural bhava that they are Brahman. 
Wherever the mind goes, you will start finding the one 
Infinite Brahman. When you go on practising, it will 
become so natural that the mind will refuse to stay out; 
will come back to its origin and sink in the inner 
consciousness. Only in the initial stages will you have to 
struggle with the mind. Afterwards, it becomes easy. 
Whenever anybody asks you a question the reply will come 
intuitively. There will be no need to cogitate or think 
about it. After answering you will keep quiet. 


The next stage is Dharana: 
Fa Aa Hel Aa AAA TATA | 
AAA WMT AA ALOT. AT WT AAT Il 


Yatra yatra mano yaati Brahmanastattra darsanaat, 
Manaso dhaaranam chaiva dhaaranaa saa paraa mataa. 


The next step will be that when you sit and meditate 
and the mind starts wavering you need not struggle to 
control the mind. When the Soham bhava is developed, 
the mind will automatically stop. Reason thus ‘‘O 
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mind, where are you going? You are the Brahman. Where- 
ever yo go, itis but Brahman there, Soham.’ You will 
start having this attitude and when this is developed the 
mind will automatically stop going out at all. 


Dhyana: 
AN ‘on an 
AAUM Aaa fsa ic: | 
eqrageca faearat qwaraezarfaat tl 


Brahmaivaasmeeti sadvrittyaa niraalambatayaa sthitin, 
Dhyaanasabdena vikhyaataa paramaanandadaayinee. 


When dhyana becomes perfect, when the going-out of the 
mind is stopped to a certain extent, a stage will come 
when the other thoughts will die away like mist disap- 
pearing before the rays of the morning Sun. The mind 
will become lighter and lighter and float like a piece of 
cotton. ‘Niralamba’ means independent. The mind 
will just be suspended. The mind willbe so light 
that it will be almost absent. Even the Soham vritti 
will disappear. Many people mistake it for sleep 
and regret about it. This is a state between waking 
and samadhi. There is no need for any regrets. It looks 
like soonya, nothingness, yet you will have a little 
consciousness init: This suspended state of the mind 
gives man great joy. 


Sankara says in his Atma Bodha: 
ae ATA TA AeA SA | 
aa srlasaarar waaalwaraa Il 


Aruneneva bodhena poorvam santamase hrite, 
Tata aavirbhavet Aatmaa swayamevaamsumaaniva. 
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Just before daybreak, a beautiful red colour illumines 
the eastern horizon. In this twilight of the dawn, you 
can see, walk, etc., as most of the darkness would have 
gone. Before you attain jnana, you would have reached 
such a state of meditation that the Soham vritti you are 
practising would have driven away all other thoughts and 
itself would have almost died and you will be in a state 
between sleep and waking state, something like arunodaya. 
You will remain in that state until your vasanas are ex- 
hausted. That is why I say, dhyana alone will not do. You 
will have to cultivate samabhava also. Practise sama- 
bhava and dwell upon the inner sakshi. This two-pronged 
effort will quicken the oncoming of the awakened state. 
You will have sudden illumination, when thoughts would 
have ceased and there would be Pure Awareness or Pure 
Consciousness. This is jnana samadhi. You will be in the 
Self,nay, the very Self. (Arunodaya is the morning twilight.) 


Samadhi: 3 

ICC ORGCIEE RII AMAIA FA: | 

PINE UE ua Cec cal 
Nirvikaaratayaa vrittyaa Brahmaakaaratayaa punah, 
Vrittivismaranam samyak samaadhirjnaanasamjnakah., 


In the dhyana stage, the time between two thoughts is 
lengthened. If you go on practising it, one day the vrittis 
will die out and you will have the Awakened Conscious- 
ness. What itis, you will know when you experience it. 
I cannot explain it, as it is an inner experience. When 
you realise, you will know it. You cannot miss it. It 
will be very illumining and enlightening. I used to ask 
my gurudev what the experience of samadhi would be like 
and whether I would understand it. My gurudev replied: 


41* 


322 JNANA SUDHA 


“Your question has as much sense as a young pregnant 
girl telling her mother to wake her up atthe time of 
delivery! She will be having such a pain that she would 
wake up all the persons in the building by her cries. When 
you attain the ‘samadhi’ state, you will experience such 
transcendental bliss that you cannot miss it or mistake it 
to be something else. 


But sadhana is not over even then (i.e. on attaining 
jnana samadhi once). Having samadhi is an easy process. The 
difficult process is thereafter. This jnana samadhi or being 
in the Pure Consciousness or atma jnana has to end in 
Brahma jnana. Buddhists and some yogis can conceive of 
only samadhi. Vedantins carried this further to its logical 
conclusion. If samadhi is something that comes and goes, 
it is not permanent. It ought not to be stopped there. 
You should practise it to such a great extent or for sucha 
long time, that the mind will be having no more raga and 
dwesha, whether in the wakeful or dreaming states. You 
must be able to see the one Infinite Principle everywhere. 


tata aed ad waar | 
FA FA Ral ald AA TA Baa: II 


Dehaabhimaane galite vijnaate Paramaatmani, 
Yatra yatra mano yaaii tatra tatra samaadhayah. 


A stage will come, as you keep on practising samadhi, 
when the body consciousness will go away completely. 
Even in the ordinary level of consciousness you will not 
feel I am Krishna or Iam Ram—but allis Brahman. 
What experience you had in the samadhi, upon that Pure 
Consciousness the mind comes, and when the mind comes 
and in consequence the world comes, you will know that 
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the mind and world experiences are sprouts upon that and 
are themselves of the nature of Pure Consciousness. The 
Brahma sthiti or viswatma bhava develops, and the prapancha 
bodha goes away, for you know that the universe itself is 
an emanation on that Infinite. By repeated samadhi, you 
Start having this knowledge perfectly, absolutely, tho- 
roughly and most effectively. Wherever your senses go 
or your thoughts go, you start having that consciousness. 
There won’t be any difficulty for you to recede into the 
Pure Consciousness. Whatever you do, you will have the 
Brahma sthiti. You do not see anything excepting Brahman. 
If you see a man in front, the man-picture may be there, 
but you see only the Divine Consciousness in and through 
him. This is called also Sahaja state. 


RATTAN Faasahay a sata art | 
HIGRICRZPICEPN RIEMICEeAEICCUCIE CICA] 
Pumkhaanu pumkhavishayekshanatat paropi 
Brahmaavalokanadhiyam na jahaati yogi, 
Sangeetataalalayavaad yavasamgataapi 
Maulisthakumbhaparirak shanadheernateeva. 


Thereafter, having attained that state of Brahma jnana 
your body and mind may act inthe world like a child. 
Your indriyas may act or go out, your mind may act or go 
out. A simile is given in the above s/oka: When arrows are 
shot by an expert archer like Sri Rama or Arjuna, in quick 
succession, only the broader and feathered parts of the 
arrows are visible and the finer, front parts, would not 
- be visible. In such quick succession the mind of a jnani 
may go out to the external objects, yet the more subtle 
part of it dwells on the Brahmic awareness. Also only the 
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gross actions of a jnani willbe visible, but the subtle 
state will not be visible to others. A dancer dancing to 
the accompaniment of enchanting music, with a pot on 
her head, makes gestures and postures continuously. One 
part of her mind is taking care of the pot on the head, in 
spite of the absorption of her body and mind in the dance. 
Similarly having been in the Brahma sthiti, that conscious- 
ness will never leave a jnani, although he may be acting in 
the world. This state is called Brahma jnana and Brahma 
jnana isnot samadhi. The loka bodha, prapancha bodha 
and deha bodha (the world and the body consciousness) go 
away and whatever you see or do, the awareness that it is 
all Brahman, abides. Raga, dwesha and bhaya go away 
completely, for only when you have the dualistic bodha 
will you have attraction and repulsion. These are extinct 
now. Samadhi abhyasa is for this Brahma jnana state 
where man is no more deluded. This is called sahaja 
samadhi, jivanmukta avastha or sthitadhi avastha. Sankara 
says: “‘the aspirant should carefully practise meditation 
that reveals his natural (original) Bliss until, being under 
his full control, the samadhi state arises spontaneously in 
an instant, when wanted.’ Inthe next s/oka: 


HABA Wa MT waa | 
PA Aa BO Ta: WAR: TAA AT II 
Imanchaakritrimaanandam taavat saadhu samabhyaset, 


Vasyo yaavat kshanaat pumsah prayuktah sambhavet svayam. 


Akritrimanandam means pure original (uncreated) 
ananda. How is it original? Any ananda we get because 
of our association with the external objects is artificial in 
so far as it is created by that; anything artificial will be 
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unreal and impermanent. But this ananda of Brahma jnana 
is of our very innate being and is not got from external 
Objects. If we identify with this, it will never decay or 
go away. This original ananda you must go on practising 
until it becomes your real nature. As you go on practi- 
Sing meditation, you will reach the samadhi state more 
frequently and you will come to a state where it (samadhi) 
arises spontaneously, in an instant, when wanted. You 
will have to exert for it only so much as for closing and 
opening your eyes. In a fraction of a second, you should 
be able to merge inthe Pure Consciousness. It must 
become so natural. Until coming to such a state, you 
must goon practising samadhi. When you reach that 
state, your personality becomes Pure Consciousness itself. 


ad: age: fet vata ate | 
aad A ae fasat waa fra 
Tatah saadhananirmuktah siddho bhavati yogiraat, 
Tatswaroopam na chaitasya vishayo manaso giraam. 


Then and only then is your sadhana (practice) complete. 
Your progress towards the Ultimate Reality is over and 
you have no need to do sadhana any more. It is just as 
when you want to go to a certain place, you have to walk © 
to that place. Once you reach that place, the walking is 
over. So also, the.process of sadhana is over to the yogi 
who can have samadhi at will. He becomes a siddha; a 
king among-yogis. 


Outwardly he may be the same man, but inwardly 
“he is not the same. Even those near him cannot conceive 
of his real nature. His personality gets detached from 
the body, mind and intellect-level to that of the Soul, the 
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Pure Consciousness. What it will be like cannot be des- 
cribed by words. | 
Internally, his whole nature is transformed; enlight- 
ened. His personality is lit by the consciousness that he 
is the unborn, non-dying, ever-present satchidananda swa- 
roopa. The ordinary man cannot examine him and see 
whether he is a real jnani or not, for he is above the ordin- 
ary mortal’s comprehension. Nor does a siddha care a 
bit whether he is considered a jnani or not. If at all he 
tries to enlighten the people by pointing out to them the 
goal and the path, he does so, not for fame or name, but 
only out of the joy, ananda, that is overflowing in him. He 
wants to share the joy with others. In Yogavasishtha, 
Vasishtha describes his own state of sahaja samadhi thus: 


macaatd a ade fe Feta 
maaan: sa afar | 
; AN 

Gated AaAgarsad TTA 

aa aia aa faface wh I 


Kartavyamasti na mameha hi kinchideva 
Sthaatavyamityatimanaah bhuvi samsthitosmi, 

Samsaantayaa satatasuptadhiyaiva vrittyaa 
Kaaryam karomi na cha kinchidaham karomi. 


**O Rama, I and the Infinite Reality are one. To me 
there is no kartavya, duty, in this world. You may ask 
why I then remain in this world. Whether I remain or 
do not remain, whether the body remains or not, I do 
not worry about it. My mind is completely santa, peace- 
ful. Just asa man who is fast asleep is not subject to 
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the onslaughts of sukha and dukkha (happiness and un- 
happiness), which a man in the waking state experiences, 
similarly, though I remain in this wakeful state, sukha 
and dukkha do not afflict me. Itisas though I were 
asleep, as far as sukha and dukkha are concerned. Iam 
awake but the mind has transcended sukha and dukkha. I 
amin such an equipoised state that whatever comes by 
my way, I spontaneously react. Whatever circumstances 
come before me, I respond and react spontaneously. I 
have no duty consciousness. As a sakshi, I witness all 
and remain inactive. I stay in the world like this, be- 
cause I know that life here would goon till the body 
falls. But I live, atimanah, transcending the mind.”’ 


So, go on practising meditation and do not stop the 
sadhana even when you attain samadhi for the first time. 
You must reach such a state that you can enter into and 
merge inthe Pure Consciousness without any difficulty. 
In a second, you must be able to enter samadhi. Then 
your true self will not be the physical, mental or intel- 
lectual personailty but the Eternal Transcendental Reality. 
Even if someone asks you, ‘“‘When did you attain Reali- 
sation?”’, it will seem a meaningless question, because 
you will have realised that you were That always, you are 
That now and you will be That always. So to attain 
the inexpressible ananda of that state, change your life 
completely. Change your mode of thinking, mode of 
behaviour, and mode of life. Determine that your aim in 
ife is Realisation and Realisation alone. 


Sankara concludes his discussion on raja yoga with— 
sd 
CLT: TAB USHA Sara: | 
Para elitr aaa: UI * 
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Ebhirangaih samaayukto Raajayoga udaahritah, 
Kimchit pakvakashaayaanaam hathayogena samyutah. 


These eight steps are called raja yoga—the king of 
science—Brahma vidya. Science means the process of 
knowing truth. This is a process in which you become 
one with truth. You do not perceive or understand the 
truth objectively, but realise it subjectively. Only those 
who are sufficiently developed, matured spiritually, have 
control over their senses and have discriminative under- 
standing and can follow raja yoga successfully, because it 
is a high and subtle inner process. 


What about those who are not completely free from 
worldly desires, whose vasanas, raga and dwesha are not 
exhausted or reduced? Have they no hope? Yes, they 
have. Hatha yoga will be of help to them here. We may 
have certain innate tendencies, hidden traits, which are 
not completely removed. Hatha yoga techniques of asana 
and pranayama will help us here, because they havea 
certain purificatory effect on us. Do not misunderstand me. 
By hatha yoga alone you can never attain jnana, but it does 
have a purificatory effect which will help you in pursuing 
the path of Brahma vidya. People generally think that by 
performing yagas and yajnas their impurities are removed. 
They do not know that fatha yoga has a thousand times 
more effect than yagas and yajnas in cleansing the dirt of 
the body and mind. By taking asanas, doing pranayama 
etc. the muscles and the physical organs are exercised in 
such a way, that the body has a proper rhythmic develop- 
ment. The food you take is not wasted but is equitably 
distributed to all the parts. In the other (Western) type 
of exercises, as long as you continue doing them, you will 
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be well built and shaped. But once you stop doing them, 
you again become pot-bellied. In yogasanas, not only 
the muscles but the pranic nerves, the blood vessels etc. are 
all toned up. The process in an elongation of the muscles 
and not contraction. Each asana has its own specific effect. 
Mayurasana removes the excess fat from the stomach and 
cures you of dysentery and dyspepsia. By doing matsya 
asana, you will be free from bronchitis, asthma and other 
heart and lung troubles. In sirshasana the brain cells are 
cleanly washed. The thyroid glands, bowels, diaphragm 
and other inner organs are all invigorated, exercised and 
toned up. 


' Many people think practising asanas is dangerous. It 
is only as dangerous as walking ina quiet street. In build- 
ing up health, it is the inner energy and strength that 
matter and not the external muscles. For developing the 
inner energy there is no other exercise like yogasanas. It 
strengthens the nerves and it makes the muscles flexible 
and strong. If you work for hours and then do sirshasana 
for ten minutes, all your fatigue disappears. The body 
and the brain feel fresh. These are just a few of the 
physical benefits you derive from yogasanas. Psychologi- 
cally, yogasanas drive away your passions to a great ex- 
tent. So, Sankara says, the best way for rajasik and tamasic 
people, who cannot control their passions, raga and dwesha 
and their senses, is to combine hatha yoga (yogasanas and 
pranayama) with Brahma vidya. By hatha yoga alone we 
cannot attain enlightenment. For pursuing Brahma vidya, 
we must havea good deal of ethical perfection, inner 
purity and control over our senses, which most of us do 
‘not have. So the best way for the majority of usisa 
combination of hatha yoga and Brahma vidya. a 


42* 


Chapter 15 
HINDRANCES TO-REALISATION 


After explaining the various steps to Realisation, 
Sankara goes on pointing out the probable hindrances to 
one’s progress. Some may be overcome by sleep, some by 
the onrush of so many thoughts and some by the pull of 
the flesh. They will try to conquer the flesh, but the flesh 
will try to conquerthem. — 


The hindrances are: 
~ ~ lan > 
aaa faa g areata a aera | 
AZAMARA SANSA ATASAT II 
waa fa TARA AAT | 
‘ ° 5 “~ AN 
wy agANsey Alea AalaaT Ae: | 
Samaadhau kriyamaane tu vighnaanyaayaanti vai balaat, 
Anusandhaanaraahityamaalasyam bhogalaalasam. 
Layastamascha vikshepo rasaasvaadascha soonyataa, 
Evam yadvighnabaahulyam tyaajyam Brahmavidaa sanaih. 
(i) Anusandhana rahitya: This means, ‘failure to 
meditate’. You go on meditating for a week or two. 
Then one day you just forget to meditate. A friend may 
call you for achat or cinema. You will go on talking 


and your mind will get absorbed in the talk. You will 
cleanly, forget the discipline that you had brought about 
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in the preceding two weeks. The old nature is so strong 
that the new nature you are cultivating will be pushed off. 

What is the remedy? 

Discipline yourself. Make a firm determination that 
you will rise up early in the morning and meditate for one 
hour at least. You will have to be firm with yourself, 
particuarly in the early stages of sadhana, because, as you 
go on meditating, your mind will become comparatively 
free of thoughts and this will give you joy in direct 
proportion. You will know that this is a joy that can be 
had, not from the external vishayas, but only by the 
subjective sinking, when you associate yourself with the 
true Inner Personality. Conscious of this, your tendency 
to go out seeking pleasure, will automatically thin out 
without any effort. Thereafter you will find it more 
natural to meditate than to engage yourself in useless 
actions, which were formerly giving you joy. 

Keeping up meditation with determination in the 
initial stages is very necessary and essential, because if 
you Once lapse, then you will never take it up seriously 
again. You will thus be staying on in the manana stage. 
India came down spiritually and morally because in spite 
of there being a great many learned pundits and scholars, 
there were very few who followed their manana (intellect- 
ion stage) by nididhyasana and realised the Supreme, 
They threw off the kernel and preserved the shell. What 
is the use of mere intellection without actively striving 
for Mukti? . 

Sankara says of such pundits: 


Aa UAT WAAAMAASA | 
age fant aaa BRA Ag TH II ‘ 
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Vaagvaikharee sabdajharee saastravyaakhyaanakausalam, 
Vaidushyam vidushaam tadvat bhuktaye na tu muktaye. 


“Your capacity to explain beautifully the sastras; 
your capacity to utter so many difficult passages and charm 
the other men; your capacity to twist and turn texts and 
scriptures this way and that way giving different shades of 
meaning — these skills are only for enthralling the aadi- 
ence and for representing yourself as “‘“a wonder’. Such 
scholarship is not for Mukti, Enlightenment, but 
only for bhukti i.e. for enjoying, for getting money, filling 
the stomach by selling Vedanta.” 


Practical Vedanta had almost become extinct in the 
period preceding Sankara, because for the learned people 
religion was a vested interest. They told the ignorant 
masses: ‘‘You just believe in me. I shall give you every- 
thing you need.” Thus, without trying to enlighten the 
people with real knowledge, they prescribed to them the 
various religious rites, poojas, etc. Thus we came to 
practise ritualistic religion without ethical perfection. 
Let not history be allowed to repeat. So, do not stop at 
the manana stage, but fulfil it by meditation. Do not be 
careless and forget to meditate. 


(ii) Alasya—Laziness or lethargy: You have set 
the alarm clock at 5 o’clock to get up and meditate. But 
when it rings, you put it off (silence it) and think, “‘I will 
just sleep for another five minutes.” You pull up the 
blankets and when next you wake up, it is 6-30 a. m. Here, 
it is not forgetfulness but sheer laziness that has prevetted 
you from meditating. Do not give way to it. When the 
alarm clock strikes, at once get up. The flesh is such 
that it will pull you down if you show even the slightest 
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weakness. Just as in food, what is good for the tongue is 
not good for the stomach, so also here, whatis pleasant 
for the body, is not good for the real personality. Laziness 
will not help you in awakening you to your true nature, 
satchidananda. Exercise firm control over your own body. 


Lethargy may take another form. A friend of yours has 
come and is talking to you. You know it is time for 
meditation, but you are not feeling inclined to meditate, 
partly out of laziness and partly because you find the talk 
more interesting than meditation! You console yourself 
with the lame excuse: ““O! how can I ask my friend to go 
away at this time? Will it not be rude of me?’ Do not 
hide under such false excuses. Tell your friend plainly 
that you have to observe certain religious disciplines; so 
would he please go away and come again ata different 
time of the day? If the friend is a true one, he will under- 
stand your feelings and take leave of you without any ill- 
feelings. If he is not a true friend, he may get offended 
and think you have insulted him and go off in a huff. Do 
not feel sorry for it, because the sooner you are rid of 
such friends, the better you would be. You may think: 
‘*Will it not be selfishness on my part?’ No, it will not 
be. For, after all what is life for? 


AAA Aart safeara a | 


Atmano mokshaartham jagaddhitaaya cha. 


‘It is to perfect your life to becomea Mukta and to 
be of benefit to the world.” 


You have to perfect your life first, then only can you 
serve society properly. Being yourself imperfect, the ser- 
vice you do will also be imperfect, as there wilh be a 
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selfish content in your service. When you have perfected 
yourself and have attained Realisation, then alone can 
you serve the world best. Then you will impart your 
very perfection and goodnessto others. Selfless service 
will issue forth spontaneously from you. Service can 
also be done as a karma yogi, in the form of sadhana. But 
it will not be as perfect as the service rendered by a real- 
ised person. So, do not think you can do real good to 
the world before becoming perfect yourself. This is 
exactly what we are not doing. Being corrupt, dishonest 
and crooked ourselves, we want to do “‘social service.” 
How senseless! We think we are civilised and criticise the 
cannibals who kill other human beings for food. At least, 
the cannibals kill only a single person or at the most a 
few to appease their hunger, but, we, the so-called civi- 
lised people, kill in thousands and millions. 


So, do not hide behind the lame excuse that ‘I am 
doing social service and so have no time for meditation.” 
Become perfect yourself first. Shake off your lethargy by 
using your will power. 


What is the real will power? Krishna says: 

JAM Fa aaa Aaa eeA HA: | 
Aras Wa: A Ia akease I 
Dhrityaa yayaa dhaarayate manahpraanendriyakriyaah, 
Yogenaayvyabhichaarinyaa dhritih saa Paartha saattvikee. 


The best type of will-power is that in which you attune 
yourself to the Infinite, non-changing, non-perishing 
Satchidananda and use that strength and will-power to 
control the actions of your mind, senses and the vital air, 
prana, which otherwise will drag you to the sense-world. 
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That will-power alone is real. Use that will-power 
to conquer your lethargy. 


(iii) Bhoga-lalasam—(desire and craving for sensuous 
pleasures, relating to all the five sense organs). 


Even if you do not forget to meditate and are also 
free {from laziness, the desire foz sense pleasures may 
hinder your meditation. This is but natural. Since you are 
trying to control your senses, the senses in turn will try to 
contro] you. They will not give up without a last-ditch 
fight. Instead of suppressing your senses, sublimate your 
thoughts, by dwelling onthe soham bhavana, more and 
more. Do not curse yourself and think that you are not 
fit for sadhana. Anyone who is sincere enough and who 
has intelligence to understand the rudiments of Vedanta 
is fit for Brahma vidya. If you are not able to control your 
sense cravings, it only means that you have to put in 
more determined effort. Will-power and the bodha, ‘‘I 
am that non-changing, ever-present, actionless witness 
within, Soham’’ are your sole refuge. 


Many people say evasively that they are just not 
mature enough and it is no use trying to control the senses. 
It is absurd. Do not think maturity will drop on you 
from the heavens. Maturity is not that state of old age 
when your senses are powerless. You have to use your 
paurusha to attain maturity, by controlling your sense 
organs. Every moment you control them, every moment 
you win over your emotions and passionate desires, 
understand you are becoming progressively a veritable 
God, an enlightened being. Ifthe world has had any 
' good from anybody, it has been from such people. The 
visible mark of any saint, any true religious leader, is that 
the flesh cannot drag him. 
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Develop this strong and great virtue. Be not a slave 
of the flesh. Do not grieve over your failings, but dwell 
on the opposite virtue. The best of all virtues and the 
antidote for all vices and low feelings, is the dwelling on 
the “Iam that Infinite Being, Pure Existence, Pure Con- 
sciousness, Pure Bliss” thought. All virtues will be by- 
products of this bodha. 


(iv) Laya or Jadasamadhi: There are a few subile, 
astral obstructions to your progress. One of them is Jaya. 
Here, as you go on meditating, your thoughts will cease 
and you will reach a state just like sleep but not exactly 
sleep. The mind stops but is covered by darkness as ina 
chloroform state. Mind has three aspects or capacities: 
(i)Capacity to remember;(ii) Capacity to think of the things 
of the present moment and also of future i. e. sankalpas 
etc. and (iii) Capacity to remove consciousness from 
itself—cover itself with darkness, i.e. to forget. In short 
it has a capacity to project out thoughts and withdraw 
them into itself. Laya or jada samadhi is a state in which, 
when you go on meditating, you will just merge in uncon- 
sciousness. After waking, if you look in the mirror, your 
face will be flushed, your eyes will be bloodshot. The body 
will be warm. You will feel completely energised and 
alert. When you get up from sleep you feel lethargic. 
But when you get up from jadasamadhi, you will feel un- 
usually energised and rejuvenated. Not only that, you 
are in tune with the Cosmic Prana, so much so, that any 
mild disease you have is automatically cured when you 
have repeated experiences of it. If you are too fat, you 
will become thinner and healthier. If you area person 
who eats too much or is fond of unsatvik food, you will 
have dysentery and your system will get rid of the excess 
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or the unhealthy thing. When you start meditation, you 
will have to make your food satvik. Otherwise, when the 
thought realm changes and the body retains the old type 
of unsatvik nutrition, there would bea psycho-physical 
disharmony. So, the body will adjust itself to the mind 
and thoughts and the consequence would be dysentery or 
dyspepsia. This is the lot of many sadhakas who live in 
crowded cities and those who eat in hotels and restau- 
rants. Unless the food you take is satvik and in moderate 
quantities, you will suffer the punishment of dysentery. 
With the right type of food and regular meditation, the 
body becomes wiry, clean, healthy, and well-shaped. 
Besides these bodily improvements, you will experience a 
type of inner joy. 


Notwithstanding all these, jadasamadhi is a hindrance 
to your progress. Many people think, because of the joy 
and energisation they derive from jadasamadhi, that it is 
the real samadhi state. It is notso. The joy you have 
here is not even a fraction of the joy you will experience 
when you attain true samadhi. How to transcend and go 
beyond this state? The jadasamadhi will persist until you 
become almost entirely free of raga-dwesha. If you have 
too much clinging to the world, you will not transcend 
the jadasamadhi state. So purify yourself physically and 
mentally. Cultivate samabhava, get rid of raga-dwesha, 
view sukha and dukkha as a witness (sakshi) without affec- 
tation. Then jadasamadhi or laya willnot obstruct your 
path. 


(v) Tama—Sleep: Many people are overcome by 
sleep as soon as they start meditation. If you lie down 
and meditate, do not keep a pillow under your*head, 

* 43 
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because it will massage your head and neck and send you 
to sleep. Take food early at night, at least three hours 
before you sit or lie down to meditate. Be careful about 
the quantity and the type of food you take, especially at 
night. Take light, satvik food. Do not think you will 
become emaciated. Most of the diseases like diabetes and 
blood pressure will, in fact, be cured if you take light, 
satvik food, early in the night. Late eating and stomach- 
loading harm our digestive system. You sleep soundly 
at night but your poor stomach and intestines are kept 
busy throughout the night digesting the enormous quan- 
tity of indigestible food that you have stuffed yourself 
with. Have pity on your stomach and give it some rest. 
It is also necessary for you to have some form of physical 
exercise daily to have good digestion. If you follow these 
instructions you will have good health and a wiry body. 
You will not be overcome by tama, sleep, then. 


(vi) Vikshepa: You are meditating regularly. You 
happen to mention this to a friend of yours, who says: 
*‘O you are meditating? I have heard that such and such 
a yogi has attained mystic powers by meditation. He 
can cure any disease merely by a look or touch. You can 
get such supernatural powers by meditation. Have you 
attained any such powers so far?” On hearing this your 
mind gets disturbed and diverted. You havea feeling: 
“How wonderful will it be to possess such powers? I am 
at present earning Rs. 500/- a month and I want to get 
at least Rs. 1,000/- per month. Will meditation help me in 
it?’’ Thus your very purpose of meditation gets changed. 
This diversion of your purpose in a wrong direction is 
called vikshepa. Do not go after astral powers, siddhis and 
vibhutis or material prosperity. When you take the name 
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of God and approach Him, remember what Christ said: 
*‘Seek ye the kingdom of God and His righteousness and 
all these things shall be added unto you.’? Or what 
Krishna has said: 


aut fratigrreat at araer | 
Teshaam nityabhiyuktaanaam yogakshemam vahaamyaham. 


“I shall look after the well-being (yogakshema) of 
those who are steadfast in their sadhana.”’ Try and reach 
that One Being, the Ultimate Reality, and all the things 
that are required for your worldly life will come of their 
own accord. When you seek any worldly thing (prospe- 
rity, wealth, etc.) with ego, the measure to which you can 
accomplish themis very limited. The moment you 
depend upon the Higher Power and work as a karma yogi, 
without attachment, clinging and craving, the work you 
do will bear ten times as much result as when you depend 
on yourego. The more you become unselfish, so much 
you become an instrument in the hands of God for work, 
which will bring sreyas to yourself as well as to the world. 


(vii) Rasaswada: You may get some mystic exper- 
iences while meditating. For example, if you had been 
attached to Krishna and had wished to havea vision of 
Him, the trace of that desire may still be in you. When 
you meditate, you may sometimes have a vision of 
Krishna, which will be as realas anything you see outside 
in the world. Some people see bright lights during me- 
ditation and think it is the ultimate illumination. If that 
be the real thing, you can see bright lights anywhere in a 
_city. Seeing astral lights or the form of your Ishta Devata, 
do not get stuck up in them, thinking you are making real 
progress, When you see an object, it means that you are 
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separate and it is separate. Anything you see is also 
subject to change and destruction. How then can they be 
the Ultimate Reality? So, when you start meditation with 
a trace of the old emotional religion in you, such visions 
come and obstruct your progress. Many religious people, 
in spite of their sincerity and ethical perfection, get bound 
up here, because they start meditating without first having 
a clear understanding that the Ultimate Reality is name- 
less and formless; that it is Pure Consciousness. In all 
religions, there are some such Jshta Devatas. When people 
have visions of these Ishta Devatas, they attribute it to some 
supernatural or Divine manifestation and think that they 
have reached the Ultimate. Thus a Christian having got 
a vision of Christ thinks that he has reached the ultimate. 
A Rama bhakta or Krishna bhakta, when he gets a vision 
of Rama or Krishna, thinks that there is nothing more to 
be achieved. Each one thinks that his Ishta Devata alone 
is the Ultimate Reality and becomes bigotted and fanatic. 
This tasting of the joy from such astral visions is called 
rasaswada, which is a great hindrance in meditation. This 
can be transcended only by havinga clear understanding, 
a perfect conception of the Ultimate Reality, which is 
Pure Consciousness, Pure Existence and Pure Bliss. 


(viii) Sunyata—Nothingness: 

Here the thoughts cease, the mind stops, there is 
absolute vacancy, a sort of emptiness but you are con- 
scious of the emptiness or nothingness. Some of the 
Buddhists developed their philosophy that sunyata is the 


final or the ultimate thing to be attained. For, they 
could experience nothing more. 


Even in sunyata, you get some joy. But this is not 
permanent and high. The moment you come back from 


HINDRANCES TO REALISATION 341 


it, your raga and dwesha again come to the fore. Do not 
mistake sunyata for realisation—enlightenment. You 
have to go beyond it and reach that state where you have 
perfect ananda. Lack of ethical perfection leads to sunyata. 
So, transcend it by becoming ethically perfect and attain 
realisation. 

These are the eight hindrances on the way to 
realisation. 

When you go beyond them and merge inthe pure 
Consciousness, Vedanta says: 


Rat eqaatea: ard aaa: | 

Bhidyate hridayagranthih chhidyante sarvasamsayaah. 

“The knots of the heart are broken, all doubts are 
dispelled; anger, jealousy, greed and selfish love will 
go away.’ You become an embodiment of virtues. 
When you come to the waking state, your mind will be as 
pure as gold that has been melted and cooled. 

These obstructions, when they come, will have to be 
driven off by proper analysis, knowledge, vairagya and 
viveka. 

Sankara says: 


| Hara PS Aa aT (SAAT | 
ree fe qa wea WraRaa, It 


Bhuavavrittyaa hi bhaavatvam soonyavrittyaa hi soonyataa, 
Brahmavrittyaa hi poornatvam tasmaat poornatvamabhyaset. 
Many people meditate on deities like Rama or 
Krishna. This is called bhava vritti. The mind is creating 
-a picture and meditating on it. These people do havea 
sort of samadhi called ‘bhava samadhi’ in which they forget 
themselves and are merged in that picture created ‘by the 
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mind. But it has no lasting effect because once they 
come out of that samadhi, they are the same old miserable 
beings. The so-called avesa, in which man jumps and 
dances thinking that God or Divine power has come in 
his body, is even much lower than bhava samadhi. Here 
people key up their own nervous vibrations and when 
under that spell, imagine themselvss to be messengers of 
God. This is an absurd and absolutely useless accomp- 
lishment. 

Many people meditate on nothingness. They first 
look at adistant object, then take their eyes away and 
Start looking at the intervening space. They then close 
their eyes and meditate on this sunya. This takes them 
no further than jadasamadhi or sunyata. 

When you take up Vedanta, you have to outlive the 
orthodox religion completely. Vedanta is the cream of 
all religions and philosophies and it sees no distinction 
between a Hindu, Christian, Jew, Muslim or Buddhist. 
You need not also leave your religion to take to Vedanta. 
Only as a man you have to take it up and not as one 
belonging to this or that religion, because the 
Ultimate Reality is nameless and formless. It does not 
belong to any religion, caste, creed or sect. To go to 
That Absolute, Infinite Reality, we need have only a clear 
mind, discriminating capacity and determination. If you 
think that the Ultimate Reality is nothingness and dwell 
On it, you will reach a state of nothingness. This is not 
enlightenment. Only when you meditate on the poornatyva, 
the Soham bhava, knowingly, can you reach the poorna state 
—satchidananda. Trace the sakshi and sink in the pure 
consciousness. Attain real Jnana samadhi. 


“OM” 


Chapter 16 


YAGAS AND YAJNAS 


To many people studying the Gita, the slokas 9-16 of 
the third chapter seem to present a riddle. Gita is a text 
in which all the discussion, the presentation of the phi- 
losophy, is ina sequence, ina logical and rational way. 
How could there be a mention of orthodox yajnas, espe- 
cially when Krishna is stressing in the third chapter that 
karma yoga is the real sadhana? ‘Do your duty asa 
karma yogi’. Then why has he made a seemingly dogma- 
tic, sectarian type of discussion of the yajna? Sankara says: 
“It is prasangikam i.e. something uttered by the way, not 
having any particular reference to the subject under 
discussion.”’ It is an observation made by Krishna during 
his talk to Arjuna and has no relevance to the theme of 

the Bhagavad Gita. In the Bhagavad Gita itself we find a 
- few more references made by the way. In my lectures 
also I might have made references to various things 
which have no direct bearing on Vedanta. Sankara says: 
“The slokas beginning from ‘“‘yajnaarthaat karmanonyatra”’ 
and ending with “‘mogham Paartha sa jeevati’”’ i.e. from 9th 
to 16th, are prasangika. It is meant only for ajnanis who 
have no knowledge of Vedanta. To them Vedanta does 
not say ‘stop doing orthodox karmas’. Instead it lets them 
carry on, but in a different spirit altogether. Here 
Krishna refers to the orthodox karma or yajna the people 


of those days were performing. 
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In the eighth sloka, “’niyatam kuru karma tvam” 
Krishna says: “You do whatever work comes to you 
according to your prakriti, nature, and swabhava innate 
character. For, doing them without attachment to the 
result is much better than inaction. Your present nature 
and character are the outcome of the actions of your pre- 
vious janmas, lives; you carry forward the tendencies of 
your previous births. You cannot avoid them, but you can 
sublimate them by doing work as a karma yogi, in the spirit 
of yajna. You cannot even maintain your body without 
activity.” 


Hearing this, Arjuna thinks: ‘“‘If by acting I aim at 
maintaining my body, is it not attachment to the body?” 
Krishna hastens to say: ‘‘No. Since the body is there, you 
have no right to kill it by refusing to act or by starving. 
You have only the right todo your duty in the spirit of 
yajna’’. - He says: 


ANMFANSAA BRAS BAIT: | 
day FA Aeaa FHaw: AAA II 


Yajnaarthaatkarmanonyatra lokoyam karmabandhanah, 
Tadartham karma Kaunteya muktasangah samaachara. 


“If the people of the world do their actions in a spirit 
other than that of yajna, they will be bound by their 
actions.”” What happens if we do our actions motivated 
by desire and with attachment tothe result? We may 
accomplish some of the desired objects within our lifetime 
but there wiil be many an instance where we will not. 
These unfulfilled desires make us take birth after birth to 
get themselves fulfilled. So actions done with desire bind 
us by making us come again and again to work and fulfil 
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the desires.. Our fate will be this, until we exhaust all 
the desires by fulfilling them. 

How to snap this karma bandha (bondage of karma)? 
Convert every action of yours into a yajna. Go on per- 
forming karma without ego and attachment to the result. 
In essence, karma yoga is doing karma ‘with the spirit of 
yajna. Let it be any action. Do it without attachment 
and desire, as a dedication to God. You may be a house- 
wife, a scavenger, an office employee, a doctor or a scien- 
tist. Whatever station you are in, whatever work you 
have to do, in the office, at home or anywhere else, do it 
with sincere application, devotion and with a dedicated 
spirit, and throw away the attitude “‘I am working in the 
office just for the money I get at the end of the month.” 
Instead, do the work as an offering to God. The result 
will come of its own accord, whether you think about it 
or not. If one works in that spirit, will there be duplicity 
and deceit in his worldly dealings? Ifa shopkeeper has 
that spirit, will he ever become a black-marketeer? 

If only the spirit of yajna permeates our actions com- 
pletely, in and out, the very action will be a direct process 
by which we can enter the royal road leading to Mukti. 
“‘Tadartham karma’ means “‘yajnartham karma’’, for the 
sake of converting your karma into yajna. Therefore, O 
Arjuna, perform your actions in the spirit of yajna. 
**Mukta sanga’’ means, neither clinging to the result nor 
attaching oneself to the ego. | 

From the 10th to the 17th slokas, I shall give the ge- 
neral meaning, for they do not contain any deep meaning: 


eA: TAM GAT VATA TSS | 
Bet Faleaeaay asaeaTATs II 3 
| “vn 
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Sahayajnaah prajaa srishtvaa purovaacha prajaapatih, 
Anena prasavishyadhvamesha vostvishtakaamadhuk. 


“Right at the time of creation, having created the 
world and the beings along with yajna, Prajapati (Brahma) 
said: ‘‘These yajnas alone will fulfil all your desires, i.e. 
you will attain everything you want to attain through 
yajnas. You progress through this.” 


Sawada A sal WaT |: | 
GeeGe Wasa: HA: WAAAY II 


Devaanbhaavayataanena te.devaa bhaavayantu vah, 
Parasparam bhaavayantah sreyah paramavaapsyatha. 


“By performing yajna you propitiate the Devas. They 
will in return help you (by fulfilling your desires). If you 
have regard for them, in their turn they will have regard 
for you. With the spirit of give and take (mutual regard) 
you will have the greatest sreyas, i.e. good accruing to 
you.” This sreyas does not mean Mukti, for the ancient 
karmakandins, who are the upholders of rituals, yagas and 
yajnas, did not believe in the Infinite God, sarveswara or 
in Mukti. They worshipped Indra, Varuna, Agni etc., 
who are the Devas mentioned here. Their highest con- 
ception of what a human being could attain was swarga. 
So sreyas here means only swarga. 


Though these yajnas are out of date and absolutely 
unnecessary now, we can derive benefit by knowing the 
spirit in which they were performed. For example, when 
they offered anything to the Devas, they used to say, Jndra- 
aya idam na mama, varunaaya idam na mama—i.e. this is for 
Indra or Varuna, etc., as the case may be and not for me, 
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na mama. This “na mama’’ (not for me) attitude, should 
permeate all your actions. It will root out all petty 
selfishness from you. 


raimes A Sat aed aie: | 
STATON a FSH HA ca a: Il 
Ishtaanbhogaanhi vo Devaah daasyante yajnabhaavitaah, 


Tairdattaanapradaayaibhyo yo bhungte stena eva sah, 


“If you propitiate the Devas, they will give you what- 
ever you want for your material welfare. Having got 
them, if you do not return the very same things to them 
through yajnas, again and again, you will be considered a 
thref or hoarder.”’ 


* N 
ager: aa Feat aapaleay: | 
gad ad aT WT Fy WaT II 
Yajnasishtaasinah santo muchyante sarvakilbishaih, 
Bhunjate te twagham paapaa ye pachantyaatmakaaranaat. 
**After giving what you have received from the Devas 
back to them through yajnas, if you eat or enjoy what is 
left over, you will be freed from all sins. Those who do 
not give them back, but cook and eat (enjoy) for them- 
selves, will be eating so much of sin.”’ 
Awad Fale WIAA: | 
aaa Weal ag: BAAR: II 
Annatbhavanti bhootaani parjanyaadannasambhavah, 
Yajnaatbhavati parjanyo yajnah karmasamudbhavah. 
‘All beings come into the world and develop only by 
gina, food, Our connection with the world is just one 


| 
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thing—food. We can have food only if there is rain. 
Vegetation will exist only if it rains. If rains are to fall 
properly in seasons, we have to perform yajna, because 
they are the direct cause in making rains fall. What are 
yajnas? They are only the outcome of ritualistic karmas 
given in the Vedas, i.e. yajnas have originated from the 
Karmakanda section of the Vedas.”’ 


TH FANE ifs AMRVIETA | 
aad Bana aa fra as ofafearz 


Karma Brahmodbhavam viddhi Brahmaksharasamudbhavam, 
Tasmaat sarvagatam Brahma nityam yajne pratishthitam. 


“The karmas have originated from the Vedas. The 
Vedic truths were intuitively grasped by the rishis while in 
their superconscious states. They gave them out when 
they came back to the ordinary level of consciousness. 
Hence the Vedas are considered to have come from 
Brahman. Thus the Vedas have originated from the 
akshara, the Imperishable; that is, since the changeless, 
imperishable Brahman has given out the Vedas and through 
them the Vedic karmas which gave rise to yajnas, the 
yajnas can be considered as a part and parcel of Brahman. 
Hence, by performing yajnas, you will be worshipping the 
very Brahman.” 


wy add AR ATAaaTS a: | 
agar at wa a sata i 
Evam pravartitam chakram naanuvarthayateeha yah, 


Aghaayurindriyaaraamo mogham Partha sa jeevati. 


“One who does not adhere to this cyclic order of give 
and take (by performing yajnas) is an indriyaramg—ong 
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who lives for his physical pleasures alone. Such a man 
lives in vain. His life is useless, purposeless and sinful’. 


If we are to believe in these verses blindly, then, 
rains must fall and prosperity must be there only where 
yajnas are performed. But are we finding itso? India, 
where people perform yajnas, is poverty-stricken and im- 
ports rice and wheat from America and Australia, which 
most probably have not even heard of yajnas and yagas, 
let alone performingthem. Why isitso? Originally 
yajnas were prescribed only for creating in the minds of 
the common folk ideas of charity, unselfishness, austerity 
etc., whereas, we now understand from the word only 
the outer show of the pouring of oblations into the fire 
without a corresponding inner attitute and culture. 
That is why India is poor and famished while the Western 
countries are prospering. The Amercians live in the spirit 
of dana and yajna (charity and sacrice) quite unlike us. 

In our scriptures, only three essential religious injunc- 
tions are given to us: 

Yajna, dana, tapa (Yajna is the essential Yajna retaining 
its spirit and not ritual yajna). These alone will protect 
us and make us prosper both materially and spiritually. 


There is a story in the Upanishads: 


Once the Devas, Asuras, and human beings, not satis- 
fied with the lives they were leading, went to Prajapati 
(Brahma) and said: ‘We are not having santi and sama- 
dhana (peace and tranquillity) in our lives. Give us some 
advice by which we can be happy.” Brahma kept quiet 
- and meditated for a while. Just as he finished meditation, 
very large rain-bearing clouds passed over their heads 
and a thunder was produced. The thunder created the 
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sound ‘“‘da’’. Brahma told the Devas, Asuras and human 
beings: ‘‘The cloud has given you the answer. Go and 
reflect on it.” 3 


The Asuras went and meditated on the sound ‘‘da’’. 
They came to the conclusion: ‘‘Everything, comfort, pros- 
perity, etc. has been providedto us. We lack nothing. 
Yet just for the pleasure of it, we kill others. There is no 
daya, compassion and mercy in us. So the sound “da” 
signifies daya, kind-heartedness.” So they started culti- 
vating daya and were happy. | | 


The Davas went to their abode and meditated on the 
letter ‘‘da’. They concluded: ‘We are so blessed that 
we can have anything and- everything we want by the 
mere wish. Yet, we are not satisfied. We are after more 
and more sense-pleasures. What we lack is dama or 
indriya niyamana, control over our senses. So Brahma 
must have meant damyata, by that sound “‘da’’ i.e. control 
of the senses.”’ 

The human beings also meditated and arrived at the 
conclusion: ‘‘We are very avaricious, greedy and selfish. 
Our hands are always stretched only to grasp some- 
thing or the other for ourselves and never to give some- 
thing to others. We must cultivate charity, datta, giving 
This is what Brahma must have meant. 


Among human beings themselves the asurika and 
manushika tendencies exist. In the same person sometimes 
the daivika tendency works, sometimes the manushika and 
sometimes the asurika. So, if we are to fulfil our lives and 
attain Mukti, we must be guided by the three principles of 
daya, datta and damyata; mercy, charity and control over 
our senses. This is real yajnq and not pouring ghee on 
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the fire. Yajna, dana and tapa are really to be understood 
as daya, dattaand damyata. 

1. Dayaor yajna: Rid yourself of all selfishness. 
Go out of your way to help others whenever they need 
help. Make the service of other the motto of your life. 
Have real sympathy and compassion for the suffering 
humanity. This is the greatest yajna.: Anything you do, 
must be done as a dedication to human welfare. 

2. Dana or datta: Have a real charitable disposition. 
If a hungry man comes to your door and you drive him 
away, understand that you are not a sanatana dharmi, in 
spite of all your poojas and turning of malas. lf a starving 
person comes to your door asking food and you are about 
to take your food, go and give the food that was intended 
for you, even if by so doing you have to starve. This is 
real charity and not giving dry, stale, uneatable ‘“‘roties’”’ 
or a tattered piece of cloth, which you were about to 
throw away anyhow. Realising that the same Infinite 
Principle is pervading everywhere and dwelling in every 
being, your heart should be actively sensitive to others’ 
suffering. 


There is a beautiful Sanskrit sloka: 
ASIA BAI Wala Asad HATA | 
PACEASAACAU GaN TA A AAATAT UI 


Sajjanasya hridayam navaneetam 
yadyadanti kavayastadaleekam, 
Anyadehavilasatparitaapaat 
sajjano dravati na navaneetam. 


The poet says here: ‘‘The poets have written that the 
heart of a good man is like butter. Ido not agree with 
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them, for if butter is to melt you have to apply heat 
directly to it. But the heart of a good man will melt if 
there is heat (suffering) in another man’s heart. A good 
man’s heart is therefore finer than butter. So, those poets 
are wrong.” 


Why are America and other Western countries pros- 
pering? Because there is charity in those countries. In 
America there are institutions for the blind, the deaf, the 
crippled, etc., run on charity. Social security in the form 


of old age pension, unemployment pension, etc., is of a 
very high order. 


Why has Christianity spread so much and is still 
spreading? Because of the dana spirit in the Christians. 
As a religion, Christianity is dogmatic and superstitious. 
It comes nowhere near the high ideals and principles of 
Vedanta. It can appeal only to those people who are in 
the initial (superstitious) stages of religious development. 
Yet, unless there is something good in it, it could not 
have survived and grown. ‘The secret of Christianity is 
“Charity.” We people do not practise real charity but 
will go on performing yajnas and reciting the Vedas. We 
take pride in the Vedas. Until the Britishers came, we 
did not know what a modern institution was. Until the 
Britishers came, we did not know what a college was. 
That there can be social development through strong 
institutions, we learnt fromthe British. Learn charity 
also from the Christians and teach it to your children, 


charity in the form of developing our culture through 
strong institutions. 


3. Damyata or tapa: Restraint of words, actions and 
of the sense organs is practically unknown in these days. 
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We think we are born only to indulge in sense pleasures. 
We do not even care for our bodily health in the pursuit 
of pleasures. 


. There is a sloka in the Yogavasishtha: 


yal yal wea sa aar aca eaaraalle | 


Yadaa yadaa paakamupaiti noonam 
Tadaa tadeyam ratimaatanoti. 


Rama tells Vasishtah: ‘‘O! Just see how idiotic people 
are. The more and more they engage in sense pleasures, 
they think the more and more they are enjoying. They 
do not realise that any enjoyment is really that of Yama, 
the God of death.” 


You go on eating. The more and more you eat, un- 
derstand that your capacity to eat and digest is so much 
reduced. It is so with any sense pleasure. Even if it be 
the best of pleasures, know that the more you engage in 
it, your capacity for that enjoyment is growing less. It 
dissipates, and drains your energy. While we think the 
enjoyment is ours, Yama says to himself happily: ‘His 
account is over. Let me go and grab him.” So the real 
enjoyment is only Yama’s. 


Ramakrishna Paramahamsa once said: “‘The boys and 
girls of today goto the temples not to havea darsan of 
or to praise the Lord, but for the darsan and praise of one 
another.” How true it is! 

We are slaves of our senses today, instead of being 
masters. Where have the ideals of Brahmacharya and 
-mental purity gone now? Exercise control over your sense 
organs and teach your children to be Brahmacharis and 
Brahmacharinis, boys and gitls who are masters of their 

45* 
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senses. Instead, we send them to cinemas that stir up 


their sense craving. This isthe culture we directly and 
indirectly impart to our children. 


Even if you cannot get out of the old nature, at least 
teach your children the principles of mercy, charity and 
control over the senses. 


In these days, we understand by yajna only the rituals. 
But in ancient days there were five types of yajnas—pancha 
mahayajna viz. deva yajna, rishi yajna, pitri yajna, manushya 
yajna and bhuta yajna. 

What are these? 


1. Deva yajna: Any man, in whichever country he 
may be, until he has a Vedantic understanding, has an in- 
nate feeling that there is a power higher than himself, 
which has control over him and the world. People may 
call it by different names. Even atheists believe in such 
a power, only they call it ‘“‘Moral Law’, ‘‘Conscience’’, 
etc. So everyone has the feeling: ‘Since I believe in it 
(God or whatever you may call), Ihave got a duty to- 
wards it.””> Action done in fulfilling one’s duty-conscious- 
ness towards the Higher Power is called worship or as the 
Vedas callit, Deva yajna. In Vedic times they considered 
Indra, Varuna, etc., (the elements of nature) as represent- 
ing that power and worshipped them by ahuti (offerings) 
saying, Indraya idam na mama. 


We need not stick to that kind of ritual but can con- 
vert all our actions into yajnas, by dedicating them unto 
the Infinite Reality with the ‘na mama’ (not mine) attitude. 


2. Rishi yajna: Man is what he is, i.e. not an ani- 
mal, because there have been good and great souls who 
have thought about and unravelled the mysteries of nature 
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and made life possible and comfortable for man; taught 
him the higher values of life and given out truths pertain- 
ing to the Infinite Reality. The puranas, the Upanishads, 
the Epics and other valuable books have come out of 
such rishis. The men of the ancient days recognised the 
fact that they were normally perfect and spiritually strong 
only because of the rishis and so they had a sense of obli- 
gation to them. In those days there were forests around 
each and every village or town and the rishis used to live 
in the jungles meditating. So before eating his food, the 
householder of that day went to the forest, offered the rishis 
food or anything else he had brought with him, sat at 
the feet of the rishis and learnt about the Supreme Reality 
and the other high principles of life. Then only would he 
return home and eat his food. So the things he did asa 
service to the rishis was called rishi yajna. 


3. Pitri yajna: Even when the parents of a man are 
dead, he does not think their personalities are extinct 
completely. He believes that they must be existing some- 
where, in some invisible realm. So he performs some 
rituals like tarpana and sraddha periodically, remembering 
his dead ancestors. Such duties are called pitri yajna— 
duties to one’s dead parents. 


4. Manushya yajna: Men are dependent on one 
another for their very existence. We are dependent for 
food on the farmers who cultivate and they in turn are 
dependent on the money we pay for buying their other 
necessities of life. Nobody is completely independent. 
Such being the case, each man‘has a duty towards the rest 
_ of the society. Man, realising how much he needs the help 
of others, must be ever ready to help others when they 
need it. One should not be bent on hoarding money but 
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must be prepared to share it with the needy. The house- 
holder of those days (a few men even these days) never 
used to take their food before feeding at least one guest, 
atithi, This and the many other things they did as their 
duty to mankind, was called manushya yajna. 


5. Bhuta yajna: Duty towards other living beings. 


Man is dependent not only on other human beings, 
but even on animals and insects, which help him in many 
ways. The cow and goat give him milk, the horse carries 
him to distant places, the crow, frog and snake act as 
natural scavengers and insect and pest killers. So, being 
dependent on these and many such animals, man thought it 
his duty to feed them and pretectthem. This was called 
bhuta yajna. Thus pancha maha yajna meant strictly one’s 
duty towards—(1) God; (2) rishis; (3) ancestors; (4) hu- 
manity and (5) animals and other living beings. This 
was the high principle that governed and sustained the 
life of our ancient forefathers. Where has this dharma 
gone? We have not even the ghost of this principle 
of sanatana dharma now. We have lost a precious heritage, 
What we understand now by “our duties’’ (secular or re- 
ligious) is much inferior to the grand concept of the an- 
cients. Our concept of religion is performing a ritual 
now and then. The sastri or pundit will ask fora quan- 
tity of ghee; the housewife, in her generosity, will give 
only half the quantity and the husband goes on saying 
swaha, swaha, pouring a drop or two of ghee each time into 
the fire. And we think, by so doing, the welfare of our- 
selves and our putras and pautras (children and grand- 
children) and our job and prosperity are all taken care of. 
How senseless! Without ethical. perfection, without ful- 
filling our duties to the society, do you think you can 
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cheat Sarveswara by the mere show of ritualism! We im- 
prison ourselves within the delusions of our own making. 
We are having so much of friction in our society, fight 
between landlords and farmers, proprietors of industries 
and the labourers, only because man thinks now only of 
his rights and not of his duties. 


There is an interesting anecdote in this connection. 
H. G. Weils, Bernad shaw and some others drafted ‘‘The 
Rights of Man” and sent a copy each to famous statesmen 
all over the world, for their opinion. One such copy was 
sent to Pandit Nehru and another to Gandhiji. 


Pandit Nehru replied: ‘‘Mr. Wells, you have drafted 
the rights of man, but who is to protect those rights? We 
have first to form a socialistic society in which the com- 
mon man will have the power to protect those ‘Rights of 
Man’. Let us first of all establish such a society.” 


Gandhiji sent areply typical of his genius: “Mr. 
Wells, I have been an observer of life. First of all, I 
started demanding my rights from my wife, children and 
soon. The more and more I demanded, the more and 
more they also started to demand their rights. There was 
discord among us. I started forcing them. They became 
unhappy and Itoo became unhappy. After that, instead 
of demanding my rights of them, I started doing my duties 
to them as husband, father, etc., as best as I could and as 
sure as day following night, they started doing their 
duties to me. So, instead of drafting the ‘Rights of 
Man’, you would do better to draft the ‘Duties of Man.” 
Gandhiji had known the truth of pancha maha yajna. 


Our ancients also recognised this fact and stressed 
that man should do his duty to God, to the rishis, to his 
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ancestors, to humanity and to the other living beings— 
that is the pancha maha yajna. 


If only this principle is followed by the majority of 
the people, what a perfect society ours will be! It will be 
better than even Rama Rajya. Will there be any neces- 
sity for socialism and communism in such a society? We 
will not then need even the democracy of the Westerners. 


Even now it is not too late. We can make our 
country a genuinely great land, as it was in the ancient 
days. For that, cultivate the spirit of yajna, dana and tapa, 
constantly remembering your duties to the society in the 
form of pancha maha yajna. _ Teach your children daya, 
danaand dama. If you doso, then only are you truly 
religious. Be sure that if you are true to your heritage of 
sanatana dharma, not only you, but your children also will 
come to-have a glorious life. 


Let us proceed with Krishna’s reference to the yajnas 
and see what he has to say further. When Arjuna heard 
Krishna, he was puzzled. Krishna had said: He who 
does not adhere to the cycle of performing yajnas, being 
blessed with prosperity by the Devas and again performing 
yajnas, is an indriyarama (one who has taken refuge in the 
pleasures of the senses). His life is useless.” Arjuna had 
a doubt then whether it was incumbent on each and 
everyone to perform the ritualistic yajnas. Krishna clears 
Arjuna’s unexpressed doubt thus: 


AAA AAA AAA: | 

aaa a awe Fa a fay Il 
Yastvaatmaratireva syaadaatmatriptascha maanavah, 
Atmanyeva cha santushtastasya kaaryam na vidyate, 
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Do not think these poojas and ritualistic yajnas are 
to be performed by each and everyone. Not so. There are 
three types of people who are not ruled or conditioned by 
these yajnas. Who are they? 


(i) Atmarati: Rati is delight. You go on hearing 
Vedanta. Until yesterday, you were thinking only of 
worldly enjoyment, (prapanchika vishaya) because you 
thought it will give you happiness. After hearing Vedanta 
and doing a bit of manana, (mental cogitation) you under- 
stand that the things of the world will not give real 
ananda. You start making an applied study of Vedanta 
because you are having an interest or delight, rati, in 
knowing and thinking about the Atman. You are finding 
satisfaction only in the thought of Atman and want to lead 
your life in that path. Such people are called Atmaratis. 


(ii) Atmatripta: Becoming Atmarati, you will not 
remain like that for ever without progressing further. 
You will come to the conclusion: ‘“‘Mukti’’ alone is 
supreme for me; I must attain that.” At this stage you 
will not be contended with studying and thinking about 
the Vedantic truths, but having an intense thirst to attain 
Mukti, will start meditating on the Supreme. You have 
passed the stage of study and will not have much use of 
the books now. Vedanta tells us: ‘“‘Study me, understand 
me and then please throw me away. Don’t hug on to 
me, but go beyond me. I cannot give you ananda. You 
can attain ananda only when you transcend me and find 
joy within yourself.” A picture of the cow will not give 
us milk. Soalsoa mere study of Vedanta will not lead 
_usto Mukti. The ancient rishis did not stop at sravana 
and manana but did intense nididhyasana. After hearing 
and understanding, they practised what they had pnder- 


360 JNANA SUDHA 


stood. Thus doing intense sadhana, they realised the 
Brahman. Now there are so many theoretical pundits 
but very few sincere sadhakas. There is a sloka of Sankara 
misquoted by such theoretical Vedantins, which states: 
Advaita is only for thought, bhavana. But do not bring 
about advaita in practice. 


Sw ». fas 
Wass Gal Fal Fraga a Hera Il 
Bhaavaadvaitam sadaa kuryaat kriyaadvaitam na karhichit. 


Even now this is the attitude of many people who 
read Vedanta. They are content with theory. This verse 
actually means that advaita theory should not make one 
callous. Don’t end with_the theory, but do bDhavana, 
contemplation. Just after making a study of Vedanta, 
don’t be callous in your life and actions, thinking that “‘all 
is one, Advaita, and so there is nothing to be cared for, 
feared or worried about.” There is a sloka in Uttara Gita: 


Aaa I Ady Aki Bel azar a: | 
RAC Uae sal amt eeAarqaas | 
Anantasaastram bahu veditavyam 
Alpascha kaalo bahavascha vighnah, 
Yatsaarabhootam tadupaasitavyam 


Hamso yathaa ksheeramivaambumisram. 


Do not think you have to study all the Vedas and 
sastras; it will take a very long time; nobody knows when 
you are going to die. But the essence of all of these texts 
is given out by so many realised sages. What essence they 
have taken and utilised for attaining Brahma Jnana, you 
know it; take refuge in it and practise it. Like a hamsa, 
swan, which separates milk from water and drinks only 
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the milk, so also you take out the essence of all the sas- 
tras and live up to it. Don’t waste your time in studying 
each and every sastra.” 


Thus the ancients always laid emphasis on practice 
and not solely on theory. Thus an atmatripta is one who 
has come to the conclusion that there is nothing to be at- 
tained other than Mukti. With this conviction he is ready 
to forsake the pleasures of the world in order to attain 
Mukti. He starts meditating sincerely, for he has the 
vyavasayatmika buddhi, one-pointed purpose of mind. His 
contentment is not in having the things of the world but 
in keeping himself in tune with the Infinite; in short, in 
contemplation. And the third type is: 


(iii) Atmanyeva santushta: This is the stage reached 
by an atmatripta who, after sincere sadhana, experiences 
nirvikalpa samadhi. After this he sees that One Thing 
alone everywhere. He is seated and submerged in the 
ananda of Realisation, Brahmanubhuti. A man of the world, 
a karmi, is submerged in the objects of the senses alone. 
Aman of Realisation will be immersed in satchidananda 
alone. Bhagavan says: ‘‘These three types of persons, 
atmarati, atmatripta and atmnyeva santushta are exempt 
from the ritualistic performances. Tasya karyam na 
vidyate—He does not have to perform these. Karyam 
means, the ritualistic actions of the yajna type. They 
need not care for these yajnas. This is Krishna’s state- 
ment. Is it not clear enough? Yajnas are only for the 
ignorant people who have no control over themselves and 
have no idea about Mukti or the path leading to it. 


If you doubt it still, it only means that you are 
studying the Bhagawad Gita and betraying it. v 


46* 
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In the 6th chapter, Krishna again says: 


“Even a man who has interest in knowing the Ultimate 
Truth and sets about enquiring into what is permanent 
(he is called jijnasu) in this changing world, is no more in 
the realm of Do’s and Don’ts, dharma and adharma, that 
are put forth as obligatory by the Vedas, sabdabrahma.”’ 

If you start having a spirit of direct enquiry into 
spiritual matters and a sincere aspiration to realise, then 
understand, you are beyond the ritua's. You are not 
affected by the performance or non-performance of them. 
You are not governed by the rules and regulations that 
are formulated for the people who are attached to perish- 
able things. Not that you should not perform them, but 
don’t be rivetted or tied down by them. You are not 
governed by them. 


Further: 
Wa da Hla aH HAA | 
qe ary Hae: |I 


Naiva tasya kritenaartho naakriteneha kaschana, 

Na chaasya sarvabhooteshu kaschidarthavyapaasrayah. 

“Such a man has got nothing to achieve by any pro- 
cess of action, or by abstaining from action. He 
depends on nobody.” 


Any object of the world we want to get, falls under 
three categories, prapya, utpadya and samskarya. 


(i) Prapya is something which I have not got now, 
but I will get in the future, i.e. you have to wait for some 
time at least before you can attain it. Or you have to 
travel a distance to get it. 
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(ii) Utpadya is something I want, but it has to be 
produced e.g grains, vegetables, etc. I have a garden and 
want to grow vegetables. I cannot get the vegetables un- 
less I grow them. Most of the work in its production is 
to be done by nature. Seed alone is to be put by man. 


(iii) Samskarya is something that can be got only by 
reshaping or changing the form of something else. I have 
timber and I want a table made of it. Raw rice is to be 
cooked to make it eatable. 


Anything you want to obtain implies any one of these 
or a combination of these processes, viz. waiting, going a 
certain distance, producing or reshaping. 


But the Atman does not fall under any of these cate- 
gories. 


(i) You have not to wait for it, because you are that 
very Atman right now, as always you have been and will 
also continue to be. 


(ii) You have not to go anywhere to get it. You 
yourself are the Atman. 


(iii) You have not to produce it, for out of it the 
very universe has come. It is in everything. 


(iv) You cannot and are not to shape out an Atman 
but recognise and realise its existence in you. 


It is there in its pristine glory, seated everywhere. 
Only we have to recognise it and be it. 


Moreover, any worldly thing is objective to us, sepa- 
rate from us and is transient, for— 


(a) anything Iam going to get in the future, *will in 
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course of time get away from me. It is only a matter of 
time. rs 

(b) Anything I get from a distance will again go 
away from me. There will again be a distance between 
itand me. It will not be with me always. 


(c) Anything I am able to produce must necessarily 
perish, for that is the very nature of the things of the 
world. 


(d) Anything I attain by changing the shape of 
something else, will change its shape again. 

But the Atman is ever You, it cannot get away from 
you, it will not get destroyed. and it will not change its 
from. You are ever that Pure Consciousness, sacthida- 
nanda. You have just to recognise it. It is not a process 
of action. You don’t have to work for it, strive for it. 
It is a process in consciousness. You have to know it, 
sink within and merge with the Pure Consciousness. You 
have to meditate and realise. 


The wick of a lamp is burning. Stillif the glass 
chimney is covered with soot, you cannot see the light. 
Remove the soot. The light will shine out immediately. 
The light is not produced. It was always there. If you go 
on repeating mantras and doing japa, will the soot be re- 
moved? No, you have to clean the chimney with a piece 
of cloth. 


So alsothe Atman is forever shining in its pristine 
glory. But there is an avarana, covering, which hides it. 
This covering is avidya, ignorance. It has to be removed. 
What is the method? It is vidya, the process of jnana. 
This process is one of thought, not action, It is a 
process of knowing, 
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4 de Real aadAS HAT | 
qT ae ads Baer: | 
Naiva tasya kritenaartho naakriteneha kaschana, 
Na chaasya sarvabhooteshu kaschidarthavyapaasrayah. 


“‘That man, who knows that the recognition or attair- 
ment of the Reality is the sole aim of his life, or he who 
has already attained it, has nothing to accomplish in this 
world by engaging in action, that is, by a process of work. 
He also does not have to avoid the onslaught of any un- 
pleasant consequences by avoiding activily. By the non- 
performance of athing also, he has not to accomplish 
anything. Being fully content, he is beyond sukha and 
dukkha resulting from action and inaction. Moreover, 
he has no dependence on anything or anybody in this 
world, for he is one who.finds ananda in himself. 


Such a man, who by turning within has realised the 
Self, outlives all Do’s and Don’ts pertaining not only to 
ritualistic action but even to all secular actions. 

Now a question may come in our minds: 


“If he is not governed by any rules and regulations, 
what is the guarantee that he will not misbehave in 
society?” Let us analyse. Why do people misbehave 
and do wrong actions? It is because of selfishness. They 
identify themselves with their body and mind. They want 
to get things for their own pleasure and enjoyment. 
They think they can enjoy life only by acquiring more 
and more of worldly things. To get things for themselves, 
they have to see that those things are prevented from go- 
ing to others. For that, they resort to crookedness and 
misbehaviour. A man will never misbehave if he fas no 
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selfishness. That man who has realised the Supreme 
Reality will be floating in ananda and he acquires nothing 
external for his joy as he needs it not. Further he has 
transcended the body and mind-consciousness, dehabhimana, 
completely and is seated in the Superconscious state. To 
him the world is not different from himself. He has 
transcendental love for oneand all. Can selfishness 
come from such a man? Would he ever misbehave? Any 
action issuing forth from him will carry in it an element 
of ananda. He will raditate ananda around him: A man 
who is ethically, morally and spiritually perfect is not 
governed by any sastras or religious books. He is the 
living essence of the sastras himself. Others can easily 
copy him and learn from him. 


He does not remain lazy and inactive, although his 
kartritvabhava, doership feeling, goes away. Actions, 
highly beneficial to the society around and the wide world, 
issue out from him spontaneously, as illumination comes 
from the sun. His nature is full of pure love, without 
weakness. It is such people who have been instrumental 
in the progress and advancement of the world. 


Chapter 17 


VEDAS AND RITUALS 


I am going to say a few words about the Vedas and 
the correct attitude we should maintain while studying 
them. 


People have a notion that the Vedas are sacred and 
approach them with overawe. They believe that they 
have come out of the mouth of Parabrahman. They believe 
this literally. This is not so, for Parabrahman, the infinite 
impersonal entity, has no mouth! What is actually meant 
is that the Vedas are not the product of the intelligence of 
mortal man. The ancient rishis, when they were in a 
superconscious state, intuitively realised so many facts 
and hidden truths. These, they translated into words when 
they came back to the ordinary level of consciousness. 
Since in the superconscious state the rishis had merged 
themselves in the Supreme Brahman, the truths made clear 
to them in that state are considered as coming directly 
from Brahman. The term ‘“‘from Brahman’s mouth’’ is 
only an allegorical way of saying that. 


Vedas also abound in statements which are the pro- 
duct of intelligence and not of intuition. Such are called 
anuvadas, and are not valid or authoritative as the intuitive 
revelations. Anuvadas have no apurvata (uncommonness) 
about them, as these are within the common knowledge 
of man, that is, sense perception or intelligence. 
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Study the Vedas as objectively, as logically and as 
critically as you would any other book of science but not 
questioning the Vedic truths of intuition. There are a 
lot of immature and undignified statements (they might 
have conveyed sense in those days, but convey no meaning 
to us now) in the Vedas. Sankara says: ‘‘Accept those 
things that are consistent with Vedantic truth and reject 
the statements that are inconsistent.” 


Without knowing what the Vedas contain, many think 
they enjoin ritualism alone. The Vedas mostly deal with 
the modes of life of a certain set of people, the ideas and 
ideals they held, the rituals they performed etc. Each 
Veda was divided into three parts—the karma kanda, the 
upasana kanda and the jnana kanda. 


The karma kanda deals with the rites and rituals 
meant to propitiate Gods, who would confer boons on the 
performers. These are naturally taken up by people 
who are in their spiritual infancy and have no conception 
of Mukti, the highest goal of human life. 


The upasana kandu was taken up by people who took 
to vanaprastha or forest life, relinquishing their worldly 
ties, to meditate. They scanned the significance and 
meanings of the rituals in their mind and gradually be- 
came fit to enter jnana nishta. Vanaprastha life was a pre- 
paration for reaching this state and attaining Realisation. 
The Upasanas mostly consist of the mental performance 
of rituals and meditation on deities (Devatas). The right 
conception of Brahman is not there in the upasanas, which 
are also free from the fire-rites of the rituals. 


The jnana kanda, namely, the Upanishads, generally 
given inthe end portion of the Vedas, deals with the 
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highest, most noble thoughts that human beings have 
been able to touch upon—the truths that have remained 
as truths since milleniums and will remain so milleniums 
hence, nay, till eternity. Jnana kanda, the Upanishads, is 
called Vedanta. 


Read and understand the Upanishads. This is very 
easy now, because so many good translations of the 
Vedantic texts are available. You need not have much of 
Sanskrit knowledge even. Try to study them analytically 
and accept whatever is good and ennobling. 


Not understanding the Vedas properly, we think ritua- | 
lism is the beginning and end of our religion. And even 
here, what we do as rituals, are not really the original 
rituals prescribed in the karma kanda. We are not doing 
even a fraction of it and the other two kandas viz. upasana 
and jnana, we are mostly not aware of! Even sandhya- 
vandana, which the three varnas are supposed to perform 
daily, is an upasana, but we do it understanding it to be a 
ritual (karma). 


Ancient mimamsakas and karmakandins believed that 
Vedas give categorical injunctions consisting of commands 
to dorituals. Jaimini, Mandanamisra and others held 
the view that Vedas are mandatory only and not revelatory 
of any truth. Sankara, on the other hand, has stated that 
Vedas are not mandatory, but only revelatory, presenting 
to us supersensory truths. (They are jnapaka and not 
karaka). Followers of Jaimini and Mandanamisra, who 
are now becoming scarce, are still thinking that vaidika 
karmas have to be necessarily performed, because they are 
ordered by the Vedas. Sankara says: “It is not so. It is 
not mandatory or in the form of orders, but only revela- 
tory. It informs you like vaidya sastra (medical science). 

. * 
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Vaidya sastra says that if a man is suffering from cold, he 
must take such and such a medicine. If he is suffering 
from fever, he should take such and such a medicine. But 
suppose he does not suffer from it, is there any need for 
him to take that medicine?” 


Similarly if you are after swarga, you may do these 
rituals. If you are not after swarga, then there is no need 
to do these rituals. There is a sloka in the Mundaka 
Upanishad: 


TA Ud AS APE sayaatwat Aq HA | 
mace ashrrafed Aer Ey a Fatale ala I 
Plavaa hyete adridhaa yajnaroopaa 
Ashtaadasoktamavaram yeshu karma 
Etachchhreyo yebhinandanti moodhaa 


Jaraamrityum te punarevaapi yanti. 
which means: 


“If you are desirous of attaining swarga, then you 
perform the yajnas and yagas hitherto explained. But you 
cannot cross the samsara sagara by yagas and yajnas; they 
will be just like frail rafts which will break into pieces 
at the onslaught of the first big wave. For attaining 
Mukti, yagas and yajnas are of no avail. The karmas 
(rituals) given in the karma kanda are far inferior and of 
no use if our aim is directed towards Mukti. Those who 
extol yajnas found in the ritualistic portion of the Vedas 
and consider them to be sreya are fools. Their fate will 
be repeated births and deaths.”’ 


These are not my words. This is the very statement 
in the Vedas. In Rama Gita: Sri Rama tells Lakshmana, 
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aa Bad HAAR: at: 
faaavara ayaa wae | 
AAG UAT: zy 
fraaad fergie: | 

MAL MMS AAT: 
TIES MECCIECICCICE a WiC al 


Tasmaat tyajet kaaryamasheshatah sudheeh 
Vidyaavirodhaanna samuchhayo bhavet, 
Aatmaanusandhaana paraayanah sadaa 
Nivrittasarvendriyavrittigocharah. 

Yaavat sareeraadishu maayayaatmadheeh 
Taavat vidheyo vidhivaadakarmancam. 


If you wantto attain jnana, leave away all rituals. 
Never think that you can unite both rituals and jnana 
together. You cannot be partly a karma kandin and partly ~ 
a jnana nishta, for these two cannot go together. Inthe 
performance of rituals, the mind becomes extrovert, while 
in jaana marga your mind has to turn within and kill it- 
self. -The two paths are widely different. Rituals are 
opposed to vidya (contemplation). Sankara says in his 
Gita commentary (18—55) that the paths of rituals and 
jnana are widely different and opposed to each other like 
a mustard and a mountain: 1 


SERRE BOIITCICACCICMmCTIC al 
Parvatasarshapayorivaantaravaan virodhah. 


If you engage in rituals, the mind will be drawn out 
in spite of yourselves. Moreover, when you ehgage in 
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rituals, there is consciously or unconsciously an expecta- 
tion of reward for your action. Any reward you may get 
will have to be of an impermanent nature, because any- 
thing that is given to you will also be taken away from 
you. Jnana not being objective, cannot be given to you 
by anyone under any circumstances. Itis a subjective 
realisation, that is of a permanent nature and is opposed 
to all activities. The mind is not to veer forward but to 


turn back and sink within, to realise the Atman already 
existing. , | 


Rama says: All rituals are full of dosha (defects). 
The ajnana (ignorance) that “I am real, this body is real, 
the world is real,’ will never go away by engaging in 
rituals, for in the very performance of them, you are 
dwelling on the objects of the outside world. Even the 
best man, when he engages in rituals, has an innate feel- 
ing that he must get something in return. A man per- 
forms them only when he identifies himself with the 
body, mind and intellect. How can you feel, “‘I am not 
the body, mind or intellect; I am the sakshi within” if you 
go on doing actions which imprint in you the “I am the 
body, mind and intellect’”’ attitude? So Sri Rama says, 
a man of real knowledge, if he wants Mukti, must leave off 
all rituals and become a jnanavicharavan (one who con- 
stantly thinks and dwells on jnana). The root cause of all 
evils, miseries and sorrows in the world is avidya—igno- 
rance or ajnana—wrong understanding, and the only thing 
that will remove this cause completely is vidya and jnana 
—contemplation and proper understanding of the truth. 


So outlive, go beyond, aJl rituals and become a jnana- 
vicharavan. It may be asked: ‘What is the place of 
tituals in our society and why do people perform them?” 
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Rituals are intended only for people of rajas and 
tamas, to restrain, regulate and discipline themselves, if 
they will care for it. Rajasik and tamasik people are not 
given to vichara or manana; they do not analyse the world 
themselves and try to arrive at the truth. The pull of 
their senses makes them completely extrovert, as they 
hanker after enjoyments. The world holds full charm for 
them. If they are left unrestricted, they will be like mad 
bulls let loose, because they have no control over them- 
selves. Rituals are adopted by such people. They can 
make their lives more regulated and disciplined by turao- 
ing them into karma yoga, in the light of Vedanta. 


In the Bhagavata there is a sloka: 


wl ATTA 

eae Seale (Eda aleaT | 
maeaidag aes 
aseug frafareer tl 


Loke vyavaayaamishamad yasevaa 
Nityaastu jantorna hi tatra chodanaa, 
V yavasthitistaasu vivaahayajna- 
Suraagrahairaasu nivrittirishtaa. 


‘**The nature of man is that he wants to drink, eat meat 
and have sex enjoyment. Knowing these to be in the 
nature of human beings, Vedas try to bring about some 
regulation. If you want to enjoy sex pleasure, Vedas say, 
do not bea polygamic man, but marry one woman and 
let your licence be restricted to her alone. If you want 
to drink, Vedas say, do not go toa toddy shop, but do 
such and such a yajna, ee the somalata, take the juice 
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of it and after offering it to God, drink it. When such 
regulations are brought about, we won’t become slaves to 
the indriyas. Seeing that a lot of botheration is to be 
undergone if alcoholic drinks are to be taken, a man may 
avoid drinking, thinking it is not worth all the trouble. 
Thus karma kanda rituals are to be viewed as regulatory 
and not at allas mandatory. Always getting free from 
these tamasik and rajasik habits as well as these ignorant 
rituals, is preferable.” 


But what is the present-day religion? Baits are 
dangled to attract people to dorituals. “If you perform 
such and such a ritual, you will reap so much of benefit.” 
This is the sole criterion of“our present-day religion. In 
the name of religion, innocent and well-meaning people 
get deluded. The root cause of all rituals is raga and 
dwesha. People mistakenly believe that their happiness 
comes from outside. They aitempt to do a hundred 
things but succeed only in one of them. So they are on 
the lookout for some magical formula by which they can 
accomplish the remaining ninety-nine things. Rituals, 
by promising them this and that, seem to offer them just 
the thing they are looking for, an easy method of accom- 
plishing all their desires. 


Some people do sri vidya or srichakra upasana. They 
have been told that if they do that upasana, Goddess Raja 
Rajeswari would bless them with undreamt of riches. I 
ask these people: ‘“‘Did Henry Ford do srichakra upasana? 
Did Rockefeller do it? Still, how did they become multi- 
millionaires?’’ Are not these uwpasanas born of ignorance? 
It is a religious show. We waste our lives by such upasa- 
nas, They are capable of giving neither Moksha nor the 
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wealth that is desired. All this isa form of tantra or 
mantra cult. They are not brahma vidya but bhrama (mad) 
vidya. Still why do people take to them? Their raga and 
dwesha propel them to resort to such rituals. Those gurus 
who tell people to do such things are blind and the sishyas 
who do them are equally blind and avaricious. It is like 
the blind leading the blind. In the Vedas, there is no 
mention of such upasanas, as these are later tantric deve- 
lopments. 


Our rituals have generally degenerated into empty 
shows carrying no meaning. Throw away the empty show. 
You worship Krishna by offering him flowers and sweet- 
meats. But do you care to do as he bids you to do in the 
Bhagavad Gita? Hesays: ‘‘Work on without raga and 
dwesha. Recognise that the same principle which is in 
you, is in every one else and recognise that principle 
everywhere.” 7 


If we will only obey him, willthere not be accord and 
harmony inthe whole of our country, nay in the whole 
world? Will there be any room for selfishness, crooked- 


. ness, anger or greed? 


There are two sonstoa mother. One ofthem duti- 
fully prostrates before her every day, but disobeys 
her at every instance and acts irresponsibly. The other 
son does not prostrate, but obeys her instructions and be- 
haves responsibly. Now, who is the better of the two 
sons—the one who prostrates but disobeys her at evey 
turn, or the other who does not prostrate but respects 
her words? Is it prostration that matters or one’s conduct 
and purity? Our behaviour is just like that of the,son, 
who prostrates but disobeys his mother. 
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Our brains are so impervious to good ideas, that it 
requires a great deal of knocking and hitting before any- 
thing good can enter them. We have lost a wonderful 
trait that our ancients possessed. They were logical and 
scientific and did not believe in or start their enquiry 
from any dogmas. They started from the fundamentals 
and went on searching and researching till they came 
face to face with truth. With a clear mind they went on 
searching for the hidden mysteries of human personality 
and also the outer nature, and unravelled them. Where 
is this spirit of enquiry now? 


Bhartrihari has written: 
SAMAR ARIAS TTA, 
CUaAT Vat TASTES | 
qT Aita Als gorse 


el a 


1g aiditiasqaaaARaa | 


Prasahyamanimuddharet-;makaravaktradamshtraantaraat 
Samudramapi santaret prachaladurmimaalaakulam, 
Bhujangamapt kopinam sirasi pushpavaddhaarayet 

Na tu pratinivishtamoorkhajanachittamaaraadhayet. 


“We can accomplish the almost impossible feat of 
fishing and killing the makara, a deadly fish, and taking 
the jewel from its skull. We can even cross an ocean with 
a small boat. We can catch an angry cobra, pull out its 
fangs and coil it round our heads. But one thing is 
just impossible to do, namely, to satisfy the self-satisfied 


idiots, who blindly believe that whatever they do, know or 
think is alone the right thing.” 
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Let us not be the self-satisfied idiots of Bhartrihari’s 
verse. Let us have open and receptive minds. Let us do 
proper vichara. What is the world? Are this body, mind 
and intellect real? What is the non-changing reality in 
this world, attaining which we may have abiding peace, 
ananda? Determine that you will not waste a moment of 
your life without progressing towards the Infinite Reality. 
Be ethically perfect. Be disciplined and regulated in life. 
Meditate as much as possible. Realise that sukha and 
dukkha are of your own making. Nobody, nay, nothing 
in this world can give you sukha or dukkha, unless you 
allow yourself to be affected by external factors. There is 
a sloka in Srimad Bhagavatam: 


Ta eal A GUT: 
1 SaaHT TETAS: | 
Aa: 1 AOA 
aaahe Weadta Il 


Naayam jano me sukhadukkhahetuh 
Na devataatmaa grahakarmakaalaah, 


_Manah param kaaranamaamananti 
Samsaarachakram parivartayedyat. 


*‘No man in the world can give you sukha or dukkha. 
Do not think God or your karmas are going to give you 
dukkha. The times or the planets cannot affect you. 
There are no lucky and unlucky periods for you. No factors 
external to you can ever give you sukha or dukkha. It is 
~ your mind and mind alone that causes sukha or dukkha. 
The mind alone is the cause of repeated pile and 


deaths.” 
48* 
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Instead of making use of religion to increase our 
desire and greed, let us make use of it to discipline, 
regulate and purify ourselves and attain Mukti. 


In spite of all these, if you still feel that you should 
not leave off rituals, then do them with sincerity and 
mental purity as yajna, dana and ftapa, i.e. as sacrifice, 
charity and austerity. Do it with sraddha. Let the mind 
be brought away from its wanderings here and there to a 
particular line of thought. Do not give the pundit eight 
annas, as though paying a toll-fee, in order to get an entrv 
to swarga. Give as much as youcan afford. Do it with 
reverence and do not think that you are purchasing so 
much of punya. When you go to a yajna, go with an ele- 
ment of tapas. Do not fillin your stomach and go. Go 
with an empty stomach. If the stomach is overloaded, 
the body secretes heat and gas, and Brahmacharya cannot 
be kept up. Why do we fast from the previous day, on 
the death anniversary of parents? Because, fasting is a 
form of physical tapas. On such occasions, do not hurt 
others by thought, word or deed. Be pure in mind and 
body. 


Some people have a doubt: ‘‘Shall I then do away 
with the pooja room and throw away its contents?” 


I am not saying that you should throw away the pict- 
ures of gods and goddesses from your pooja room, but that 
you should not waste your time over poojas. Spend that 
time in meditation. Let it be a place of meditation for you 
and your children. Instead of using the room for begging 
things of God, make it a place to bring abouta certain 
amount of concentration. In the initial stages of religious 
development, if you ask your children to meditate without 
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pictures, it will be difficult for them generally. For satvik 
children, meditation is very easy, but not for the other 
two gunas. Those individuals who believe in the ideal of 
Vedanta, and who also believe that the ideal is something 
that can be attained, need not waste their time in the pooja 
room. For, we do not know how long we will live. Attain 
Mukti when you are strong in mind and body. 


aaa faatd sa wasted 
Wal waa za varied Seq | 
ag: West faseicata: 
aamaratearadia Faz | 


Vyaaghreeva tishthati jaraa paritarjayantee 
Rogaascha satrava iva praharanti deham, 

Aayuh parisravati bhinnaghataadivaambhah 
Lokastathaapyahi tamaacharateeti chitram. 


““Every day we are getting older and older. Our senses 
are getting weaker and weaker. Just as a hungry tigress, 
which has given birth to two or three cubs, will always 
be on the alert to leap and grab any animal, so also is our 
old age ever prowling to jump on us. Like serious mind- 
ed 4nd cunning enemies, diseases and ill-health are wait-- 
ing, ready to attack you, when you least expect it. Each 
day as you live, life is ebbing away, like water kept.in an 
earthen pot leaking fromthe numerous small holes. In 
spite of these stark naked facts of life, it is curious, 

people do not know what is good and right for them.” 


Our life being so uncertain and transitory, let us not 
waste it by doing poojas and homas, when we cap come 
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directly to Moksha through the path of karma yoga and 

jnana yoga. Sankara says in his Brahmasutra Bhashya (of 
the first four sutras): ‘‘The Ultimate Reality is uncreated. 
You can knew it, realise it, only by a process which is not 
ofthe nature of aritualoraction. For, anything you 
obtain as a result of work, is created by that work and 
anything that is created is bound to perish. So, anything 
that you get by work cannot be the Ultimate Reality, as 
it is not everlasting. You have to realise the-Ultimate 
Reality stopping all actions, sitting and meditating. You 
have to sink within and know it within yourself. So the 
process of jnana is the very negation of activity.” 


Religious or otherwise, an action is an action and 
Sankara emphatically says that actions cannot lead us to 
Moksha. Again, in the same Bhashya, there is a statement 
that the purport or central meaning of what is contained 
in the Vedas is the bighest truth: ‘You are verilv Brah- 
man. By realising IT you can attain everlasting bliss— 
satchidananda.”’ 

When such a statement is in the Vedas, why do you 
hug on to the lesser things prescribed in them, which will 
give only ephemeral results? Take the example of swarga. 
True, the Vedas say that by properly performing certain 
religious rituals, you will get swarga. The very same Vedas 
also say that after attaining it and enjoying it for some 
time, you will have to come back to life on earth, where- 
as once you realise and attain Mukti, you will have eternal 
peace and joy—no more births and deaths. And the 
exertion required for attaining swarga is as much as or 
even more than that required for Moksha. 


Sankara says: ‘‘Vedas exhaust themselves when they 
say that Brahman and the individual soul are one 
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and if the individual soul tries, he can attain Brahman, 
and the Supreme Bliss is ever his. I simply consider the 
rest of the Vedas as utter superfluity.”’ 


There is a sloka in the Bhagawad Gita: 
afd Saaa sarferaarea fsa: | 
Wale ated Taser area wanSalsh ars | 


Yaanti Devavrataa Deevan pitreenyanti pitrivrataah, 
Bhootaani yaanti bhootejyaa yaanti madyaajino pi maam. 


This means: 


“After death, people who do the worship of Devas, 
reach Devaloka. People who believe that their primary 
duty in religion is doing their tarpanas and giving obla- 
tions to their pitris (ancestors), reach the pitriloka. So 
also, those who worship ghosts and spirits reach the realm 
of the spirits and those who worship Me, the Infinite 
Reality, reach Me, i.e. Brahman.” 


Sankara in interpretting this sloka says: ‘‘The effort 
that we have to put in for going to swarga, pitriloka, etc., 
as well as that for attaining Moksha is the same;-yet the 
attaining of swarga, etc., gives only temporary joy whereas 
in attaining the Supreme Reality, the ananda you get is 
infinite, non-changing, immutable and eternal. So 
Bhagavan is crying out aloud with compassion “‘Oh men 
of the world, why are you not seeking to attain Me? 
When you get such wonderful results with the same stress 
and strain, why do you not try for Moksha?” 


Sankara continues: ‘‘Swarga is anubhava anarudha i.e. 
in nobody’s experience. Nobody has come and reported 
to us of his experiences in swarga, It is just a matter of 
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belief and not of experience. Hence there is scope for a 
genuine doubt as to whether there is any swarga (heaven). 
But the result of Atma jnana is anubhava arudha, within 
anybody’s experience, even in this very life. There have 
been and there are so many realised souls who have exper- 
ienced this bliss. Is it not then wiser to go after this 
union with the Infinite Consciousness, which can be exper- 
ienced right in this life, than to aim at attaining swarga 
which nobody has seen, and even going where, you will 
have to come back tothe earth?” §Sankaracharya has 
repeatedly emphasised the futility of rituals and says: 
“Any purpose that is served by rituals is served much 
better by Vedanta.” Hethunders: “Go after that Infi- 
nite Peace and ananda and not the lesser joys.’”’ Alas! that 
Sankara is only worshipped by us through ‘“‘Jayantis” and 
not followed! 


If the Impersonal Brahman be the Supreme Reality, 
what place do the popular deities and idols have in our 
religion? 

In Kathopanishad, there is a sloka: 

ASTBA: ast FT: 

dal aot zat afaraw: | 
Angushthamaatrah purushah puraanah, 
Sadaa naraanaam hridaye sannivishtah. 

Which means: “There is Brahman seated in our 
heart, of the size of thumb.”’ It is absurd to take this 
literally. Sankara concludes, ‘this is only for those people 
who cannot reflect and understand that the ultimate 


of all existence is satchidananda, Pure Consciousness. 
Symbols are for mediocre people to meditate upon. Do 
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not go after them, if you want jnana! Images are good for 
people in the initial stages of religious development. 
They have to conceive of Brahman through different names 
and forms and meditate upon them, just as children learn 
geography with the aid of maps. Can you call the map 
of India the actual India? Similarly, the images are aids 
for us to meditate upon the Supreme Reality. The mis- 
take we commit is, we think that the idol is itself the 
Supreme Reality. You are going to a place, say Poona 
and on the way, you see a sign post pointing to the direc- 
tion of Poona. Will it not be foolishness to go and hang 
on to the sign post, saying that Poona has been reached? 
Of equal foolishness is our hugging on to idols and ima- 
ges, without going higher and higher in the direction 
which they point out to us. 
Krishna says in the Gita: 


Raat ame zeaxeraads | 


Jijnaasurapi yogasya sabdabrahmaativartate. 

,One who has even the desire to know Brahma vidya, 
goes beyond sabda Brahman (i.e. Vedas) viz. the rituals of 
the Vedas.” 

Transcend all image worship and rituals and seek 
the direct path of Brahma vidya and reach the Infinite 
Self. 

You can, if you want to. 


Chapter 18 
WHAT LEADS TO MUKTI? 


Even though man isa far higher creature than the 
animals, he yet commits, along with the animals, the 
great mistake of identifying himself with his body and 
sense-organs, his main source of joy being the enjoy- 
ments derived from the sense-objects. Like other animals, 
man too seeks food and shelter to sleep and strives to 
keep his body safe from injury. He too seeks a mate, 
like animals. The whole life is thus centered round the 
senses and he acts according to the prompting and dictates 
of the senses. These sense-promptings are the origin of 
his activities, which are called pravritti karmas. Disease 
and old age, however, are a great stumbling block to his 
happiness through such activities, as the senses gradually 
lose their keenness. It is then that he seeks the aid of 
higher powers, which he fancies to exist, but does not 
directly know. If it isa heritage of this world for the 
body and senses to become infirm and useless due to old 
age, he fancies that the body and senses will remain eter- 
nally. strong and capable in the worlds of the higher 
powers. So, he somehow watts to propitiate these higher 
powers, about whom he does not know well, by conven- 
tional acts evolved by marked men of the society, in his 
own midst. The acts that areso born, constitute the 
immemorial] rituals of that particular group. His object 
in propitiating the higher powers, nay, God even, is al- 
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ways the same; to give eternal joy to his senses and his 
body and to those closely related to his body. Every re- 
ligion in this world has a cloak of rituals, to which its 
adherents cling to invariably. 


Here, man has not even now left off his identification 
with the body and the senses, the pleasures of which still 
prompt him to perform rituals, which he fancies will 
miraculously confer well-being on him here and hereafter. 
Such rituals, which have become hoary and sacred and 
have as such been accepted and respected by most, if not 
all, also constitute pravritti dharmas or karmas. These are 
assigned afar higher place than the temporal pravritti 
karmas, as these are considered very holy and find a pro- 
minent place in religious literature. 


But a mistake cannot remain undetected and uncor- 
rected for ever. Man gets disillusioned when these pra- 
vritti karmas fail to confer on him the expected results. 
He then begins to evaluate them, to find out the source of 
his error. He perhaps gets help from a sage. He finds 
out that his great error had its roots in the mistaken 
identification with the body and senses. Are not 
these senses controlled by the mind? Is not the 
mind controlled by the intellect? And, finally, are not 
the states of both the mind and the intellect under the 
observation of the inner seer in himself? So, there is an 
inner ‘Seer’, greater than the senses, mind and intellect. 


This analysis makes him conscious of a new element 
in him which is, ina sense, greater than all other elements 
of which he is conscious. 


Now, he begins his attempt to understand clearly the 
inner ‘Seer’ in himself. His mind cannot tackle thi$ job, 
| 49* 
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unless it is taken off the senses and fully and completely 
turned towards the investigation of the ‘Seer’. This exer- 
tion to control the senses and Jead the mind away from 
them towards the ‘ Seer’, is called nivritti dharma or karma. 
Here, the identification with the body and senses gets at- 
tenuated. The original mistake is being rectified. Thus 
nivritti karmas consist of the various endeavours to control 
the mind and direct it towards the ‘Seer’. 


Pravritti karmas are of the nature of external activities, 
whether they are sacred or secular. They require the as- 
sistance of various outside materials and agencies for 
their performance. A proper examination of the rituals 
of every religion will confirm this. Further, they are 
born, as explained above, from the great false identifica- 
tion of man with his body and senses, just as in the case 
of animals. Like other animals, man too is not at first 
conscious of this wrong identification. But he can under- 
stand this, unlike animals, when the fact is clearly pointed 
outto him. This is the basic difference between man and 
animal. This is viveka. 


Nivritti karma begins when man comes to understand 
his great original mistake and wants to rectify it. He 
determines then not to be the slave of his senses any 
more. He beats a retreat from the previous habit of 
pampering and petting his senses. This constitutes the 
beginning of nivritti dharma or karma. 


Then he understands the uselessness of rituals, born 
of his inherent wrong notion and beats a retreat from it 
too. The only assistance that he now needs is from his 
own mind; the mind must now be transformed by freeing 
it of its mistaken ideas and by leading it more and more 
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towards the ‘Seer.’ The operation of nivritti karma has 
begun. It is in a direction exactly in reverse of pravritti 
karma. His mind no more thinks of even Heavenly sense 
‘pleasures. It is now engaged in discovering the truth 
about the ‘Seer.’ It is now engaged in Atma nishta. Fin- 
ally nivritti karma ends in the realisation of the Atman. 
The cloud around the Atman has cleared. 


So far as the Hindu scriptures are concerned, the 
greater portions of the Rik, Yajur and Sama Vedas, 
especially their Brahmanas, deal with only the innumera- 
ble pravritti karmas. All these karmas are intended to 
earn for man celestial sense pleasures, which will not cloy. 
Man has not yet understood that sense pleasuses, born of 
contact of the senses with sense-objects, have to end as 
soon as the the contact ends. So the Vedic sacrifices to 
the various Devatas suffer from this fundamental defect. 
They are all pravrittikarmas. So, the wise will refrain 
from them. 


The rituals of the other religions also suffer from the 
same defect and, but for the untiring efforts of the clergy 
to preserve these, would have vanished as the Vedic 
sacrifices have gone out of vogue among the Hindus these 
days. 

But the Hindu scriptures also include the Upanishads. 
Many passages in these Upanishads deal with the nature 


of the ‘SEER’ or the Atman. Other religions have no 


clear and definite comprehension of the ‘Seer’, Atman, 
nor is it found as a topic in their religious texts. 


Mention of God is conspicuous by its absence in the 
Upanishads, but the Atman has expanded far beyond the 
limits of the body of man, and has become the Brahman, 
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the ‘Expanded’, which pervades everything and controls 
everything in the universe. In the Hindu Puranas and 
the later scriptures, God is pictured as some Being 
remaining above in the far off Heavens and is supposed 
to control the universe from there, but the Upanishads 
declare the ‘Expanded Atman’, seated in the heart of 
every being, asthe all-pervading Satta; it controls the 
Universe from inside each. WNivritti dharma or karma, 
through which one can realise this Atman, is the topic of 
the Upanishads. | 


The origin, nature and the fundamental difference 
between pravritti and nivritti dharmas have to be firmly 
grasped for a proper understanding of the real basis of 
spiritual practices. All the dharmas found recorded in 
the Vedas have to be classified under the two different 
headings: Pravritti and Nivritti. It is the nivritti dharmas 
alone that go to constitute spirituality. 


When he resorts to a religious act, man would do 
well to judge whether the act belongs to the pravritti or 
nivritti group and take up only the nivritti karmas. 
Pravritti born of avidya, ignorance, rivets man’s bond- 
age; nivritti breaks the misunderstanding and this 
bondage completely. The Atman now shines in its 


innate and inherent glory. Man has attained his supreme 
goal, Mukti. 


Chapter 19 
CONCLUSION 


I would like to conclude this series of discourses with 
a few slokas from Yogavasishtha. The slokas more or less 
summarise the whole of Vedanta. 


ees ATL AA 
GRRIMSTSAT AAlaaa: | 
daeieeqaa lesaeq 

aaa MarmarayeS Ua alas UI 


Sankalpajaalakalanaiva jagat samagram 
Sankalpajaalakalanaattu manovilaasah, 
Sankal pajaalamalamutsrija nirvikalpam 
Aasritya nischayamavaapnuhi Rama saantim. 


“QO Sri Rama, the whole prapancha (world) is nothing 
but a projection of the mind. The sankalpas, our imagi- 
nations, concerning the future which may or may not come 
true, are a magical show performed by the mind. What is 
the mind? It is a bundle of thoughts. The magical mind 
projects and presents the world before us and we seem to 
be seeing the world and it appears real. As long as this 
idea, this understanding that the world is real and exists 
apart from us, remains, we will have no peace at all. 
What should we do then to get peace? Throw away these 
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magical sankalpas (thoughts) completely, without leaving 
even a trace. When thoughts are thrown away, the mind 
will cease to be the mind. When the sankalpas are thrown 
off through samabhava, raga and dwesha will not be there 
and the mind’s going-out-tendency will get stopped. The 
more the extrovert tendency reduces, the mind will 
be having that much of peace. When you sit and 
meditate with such a quiet mind, the mind will die 
there and you will ascend to the great Reality, pure 
nirvikalpa or jnana samadhi. Only by this process i.e., only 
by becoming one with the Ultimate Reality, will you have 
real santi. You will have no more ragaand dwesha, no 
more regrets and sorrows; you will have gone beyond all 
duality, being seated in satchidananda.” 


Vasishtha points out the way to attain Moksha in 
another set of slokas thus: 


MAG TRUST: LATA: | 

UN at: aalaga: aga: II 

wa Seat: Taal Aa sl AasAT | 

aReSaaa ANAS FT II 

wh A Aqaal TMA BATA | 

wae aa ater was sar aa: UI 
Mokshadvaare dvaarapaalaaschatvaarah parikeertitaah, 
Samo vichaarah santoshaschaturthah saadhusangamah. 
Ete sevyaah prayatnena chatvaaro dvau trayothavaa, 
Dvaaramuddhaatayantyete moksharaajagrihe tathaa. 


Ekam vaa sarvayatnena praanaamstyaktvaa samaasrayet, 
Ekasmin vasage yaanti chatvaaropi yasam yatah, 
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‘“‘There is a mansion called Moksha. It has four 
strong gates and in each of the gates, one gate-keeper is 
standing guarding it. The gate-keepers are called kshama, 
vichara, santosha and sadhu sangama. If you are to enter 
the mansion of Mukti or Moksha, you have to make 
friends with the gate-keepers, or else you will not be ad- 
mitted inside.” 

Sama is equipoise of the mind. 

Vichara is clear thinking, analytical assessment of the 
samsara, i.e. what is right and what is wrong, what is 
permanent and what is impermanent, how is one to get 
pure santi, etc. 

Santosha is contentment through samabhava. 


Sadhu sangama or satsanga is association with realised 
souls and men of high ethical conduct. 

Vasishtha says: ‘““O Rama, do not care for any religion. 
Whether you are religious or not, do not worry about it. 
You might have been irreligious throughout your life; 
you might not have thought of God at all. But, if you 
can determine right now that ‘without Moksha I cannot 
have santi (peace of mind) and Moksha alone is my aim in 
life’, you can still enter the mansion of Moksha, by doing 
as I tell-you. Even if you have to undergo the worst tro- 
ubles, you must do seva (service) of the four gate-keepers. 
and cultivate their friendship at all costs. Then you are 
sure to enter the mansion of Moksha. Supposing, in 
spite of your efforts you are not able to be friendly with all 
the four of them, then make friends with at least three of 
them. If that even is not possible, cultivate the friend- 
- ship of at least two of the gate-keepers. If you are unable 
to do even that, O Rama, do not fail to make friends with 
at least one of them. You may have to strive anddie in 
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the process, yet you may prefer death to not cultivating 
the friendship of at least one of them. If you have the 
friendship of atleast one of them, you will automati- 
cally become friends with the other three, because the 
four gate-keepers are good friends among themselves. 
Once one of them becomes your friend, he will make you 
acquainted with the other three and before long all the 
four will be your close friends.”’ 


For, if you cultivate sama, non-perturbation, you» 
will thereby acquire a high degree of mental purity. 
When there is mental purity, the intellect becomes shar- 
pened and it starts vichara, discriminative analysis of 
what is real and what is unreal in the seen world. This 
will lead you to the understanding that the Atman alone 
is the Supreme thing, and that the joys and sorrows of the 
world are relative and transitory. The direct result of this 
will be the spontaneous cultivation of sama bhava. After 
this, it will not be long before you start having satsanga, 
association of good people and realised souls. You will 
find greater and greater ananda, santi in their association. 
Progressing thus, you will reach the Ultimate Reality, 
Mukti, very soon, advised and taught by them about the 
subtle aspects of contemplation. 


Or else, if you start with vichara, you begin analysing 
with a clean intellect; ‘‘What is God? Who am I? Where 
have Icome from? Wherefrom has the world emanated? 
What is the relation between God and me and between 
me and the world?” etc. The other three divine qualities 
cited above, kshama, santosha and sadhu sangama will 
automatically come to you. It does not require great 
Vedantic learning or extraordinary intellectual ability to 
do vichara. A clean and clear mind is enough. 
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Sankara says: 


AANA Fa eA: TG A ents | 
mat asa: aaa aaa: II 


Anaatmavit vedaan tattvatah vijnaatum na saknoti. 
Praagapi karmajijnaasaayaah adheetavedantasya Brah- 
majijnaasopapatteh. 


*‘“A man may not have heard or known about the 
Vedic rituals but if he has Brahma jnana mumukshutva, 
intense thirst to know Vedanta and attain Mukti, he will in 
due course attain it. Another man may have learnt by 
heart the whole of the Vedas and the other sastras. Yet 
not having clearly grasped what is Atman (Self), he may 
not know the practical essence of the Vedas.’’ He will be 
repeating the Vedas parrot-like and exploiting Vedanta 
to fill his own stomach.: 


Or supposing you are not able to cultivate kshama, 
santosha or vichara, then at all costs cultivate the associas- 
tion of good people and jnanis. You may be an idiot, but 
if you have a sincere wish to develop and evolve, sadhu 
sangama is the supreme refuge for you. Vasishtha says in 
another sloka: 


a: Sa: Baaaar Aga | 
fe ae ate: FH Ta: FR AAA: fae: UI 
Yah snaatah seetasitayaa saadhusangamagangayaa, 
Kim tasya daanaih kim teerthaih kim tapobhih kimadhwaraih. 


“That man, who has taken a dip in the cool fresh 
waters of the \iver called sadhu sangama, has no necessity 
at all to do dana, charity, go in search of tirthafi.e. on 

50, 
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pilgrimage to holy places), do tapas (fasting and other 
physical austerities), or perform yaga and yajna. What 
good (mental purity) he attains by all these, is nothing 
compared to the good he is deriving from the association 
with jnanis. Satsanga purifies you straight.’’ 


For us also, the hope of our age is only satsanga. 
Practise satsanga assiduously. When you become good 
yourself, you will meet only good people in this world. 
The world is not bereft of good people. Had it been so, 
humanity would not have sustained itself on the face of 
the earth. It would have met its doom long ago. 


I feel sure that most of you would have understood, 
at least to some extent, wkat I have tried to convey in 
these past four weeks. Having heard the talks and under- 
stood the fundamentals of Vedanta, do not let it fade 
away from your minds. Keep the fire of Vedantic thirst 
burning, by reading good books, hearing good discourses, 
reflecting over them, analysing with a clean mind, and 
discussing them over with friends who are similarly 
disposed. I have told you only those things that our 
great acharyas and rishis have handed down to us in the 
form of the Upanishads, Gita, Yogavasishta and a host of 
other smaller works. These represent and explain the 
principles of sanatana-dharma. Those great souls have 
given us the truth about the Ultimate Reality and the 
way how to realise it, actualise it and become one with it. 
It is tragic that, in the land of its origin, people are not 
understanding and making their lives rich, noble and 
peaceful by reinforcing themselves with this great truth. 
We are having so many trials and tribulations, be they 
economical, social, educational and moral, only because, in 
our lives we are not having the salt of Vedanta, the essence 
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of Vedanta. ‘Vedanta is a way of living which alone will 
enrich our life and bring absolute santi. Staying right 
where we are, we can be ennobled and enlightened and 
have our lives fulfilled. Right in the midst of the worldly 
life and strife, we can go beyond death, by attaining 
Mukti. Not knowing this secret, we are suffering. In 
the land of rishis, who propounded this truth, lived this 
truth and attained realisation, in the land where there are 
still such rishis, we now remain steeped in ignorance. 
Man thinks he is the body-mind-intellect entity and goes 
on toiling day and night to seek joy from the outside 
world. Our country is now morally and physically weak, — 
corrupt, cowardly, materially and intellectually famished, 
all because we have let go the cream of our religion, 
Vedanta, and are holding on to the empty sheli of ritualism 
and private and public pretensions. Vedanta alone can 
lift us up from the mire into which we have fallen. In the 
times of the Mahabharata war the country was facing a 
similar crisis as now. Vedanta came to the land’s rescue, 
in the form of the Bhagawad Gita. Again, during the times 
of Sankara, there was a general spiritual decadence in the 
country. Again, it was Vedanta which stemmed the tide 
of the calamitous period in our religion’s history: Now 
also Vedanta alone can save the country from going to 
doom. Our only hope lies in our becoming Vedantins. 
If ten per cent of our people are Vedantins, our country 
will become a veritable paradise. Ifa father is a good 
Vedantin, his family will imbibe the Vedantic life from 
him. If ina village there are a dozen people who know, 
believe in and practise Vedanta, the whole village wil] 
become much better and happier, for goodness is as con- 
tagious as badness. All want to improve. If you pre- 
sent a good way of life to them ina systematicy easily 
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understandable way, they will quickly take toit. The 
country is not lacking in good Vedantins. Each of you 
become a Vedantin and make the country better. Never 
forget that everyone of you is a potential Brahma jnani. 
Do not suffer from inferiority complex thinking that you 
cannot have jnana. At the same time do not become 
puffed up with superiority complex, thinking that you 
know so much already, that there is no need for you to 
know more. You are what you are, with the spark of 
divinity in you. Know that you are part and parcel of 
the one Infinite Reality. Do not search outside for God 
but turn inside, for God is as much in you as is outside 
you. In the jada padartha (insentient objects) outside, he 
is manifesting in a lesser -way than in you, where he is 
manifesting as chaitanya vastu (sentient, conscious prin- 
ciple). The only way to trace the Ultimate Reality is by 
turning within. Dwell upon the Pure Conscionsness. As 
you progress in this jnana marga, (path of knowledge), you 
may have to go above the religious acts that you have 
been engaging in hitherto. They are not for you then; 
outlive them. 


Krishna says: 

TAT WAIT AA AT As | 

ae aT aT Aaa at Ba: | 
Sarvadharmaan parityajya maamekam saranam vraja, 


Aham tvaa sarvapgapebhyo mokshayishyaami maa suchah. 


“Leave away all the dharmas, Do’s and Don’ts that 
have been prescribed by the sastras and take refuge in Me, 
the one Infinite Principle. Such Do’s and Don’ts are 
intended only for people of rajo guna and tamo guna, to 
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control and regulate them. Do not grieve. I will protect 
you from all sins (the effects of your karmas).” 


When Bhagvan Himself grives you this assurance, why 
should you fear? Go beyond the rituals and rites, and 
don't regret that you have to leave them. When a boy 
has finished his matriculation, he must go to the college 
for further studies. Does he regret. leaving the school 
and going up? Howcan he develop and progress intel- 
lectually, if out of attachment to the school, he decides to 
go on studying in the matric class every year? The matric 
class has served its purpose for him and it will go on 
serving the same purpose to others junior to him. Simi- 
larly, there was nothing wrong in your having practised 
ritualistic religion so far. You perhaps needed it in your 
initial stage of religious development. But now you have 
outgrown it, as your very interest in Vedanta shows. Now 
outlive it and do not regret that you are throwing away 
the old religious practices. Even if all of you (Vedantins) 
throw them away, they are not going to disappear from 
the face of the earth, for they will be kept alive by the 
people who are in rajo guna and tamo guna. As for your- 
self, proceed to Mukti directly through jnana. Let the 
pooja room remain for your children, for in the initial 
stages of religious development, it is often difficult for 
them to pray or meditate without a picture or an image. 
Teach them not to have kamya bhava (desire) in their 
prayers, begging God for this and that. Teach them also 
to sit and meditate at least fora few minutes, morning 
and evening. If the father and mother are jnanis, the 
children will also grow up into jnanis. If the father and 
mother are ajnanis (ignorant), the children will also be 
their samples. - 
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Don’t build elaborate plans and useless sankalpas 
for the future of the children. Take life as it comes. 
Turn your vision Godward and turn your children God- 
ward. Make them perfect men and women, masters of 
themselves, so that they can lead a pure and proper life, 
contented and serene, whatever may be the sukha and 
dukkha coming from outside. People who are not depen- 
dent upon others, who do not crave or pine for things of 
the external world, can be happy, irrespective of their cir- 
cumstances or the conditions of the world. Living such a 
perfect life, they can impart the richness and purity of 
their lives to others. Only if you bring up such children 
will you have done your duty as father or mother. Deve- 
lop into rishis and rishipatnis and bring up your children 
to be the same. As soon as they are sufficiently grown-up, 
teach them the Gita and such other texts. Discuss with 
them the finer and nobler aspects of life and create an 
interest in them for the study of Vedanta. Make them 
build up their lives on the principles of Vedanta and 
sanatana dharma. ‘There is nothing as purificatory, as 
cleansing and as elevating, as Vedanta. Mahatma 
Gandhi used to say that the Gita was verily his mother, 
the succour of his life. 


The very name Bhagawad Gita (the Divine 
Song) is significant. We are weighed down by the 
world and invariably have a melancholy countenance. 
Bhagawad Gita not only removes this melancholy but 
makes us actually dance with joy, when we realise that 
“I am not this miserable, limited, conditioned entity, con- 
sisting of the body, mind and intellect but the Ever Pure, 
Ever Blissful satchidananda.”’ What else can make us 
dance with joy but this song celestial, Read this 


CONCLUSION 399 


Divine Song again and again, go deep into it, 
analyse it and assimilate it in your life. Meditate on the 
Pure Consciousness and attain Brahma jnana. It is said 
that even the worst type of people, if they take to jnana 
nishta and meditation sincerely, can become jnanis in 
twelve years. The second grade of men, men of rajo guna, 
can by meditation attain Brahma jnana in six to nine years, 
whereas the people of satva guna need only about three 
years for it. Youallcan and must attain Brahma jnana, 
if you lead a Vedantic life and do meditation. Be definite 
about it. Change your mental attitude towards life and 
the world. Change, when the change is possible. Change, 
for the change will bring you direct happiness. Change, 
for this change alone will lead you to eternal and ever- 
lasting Bliss, satchidananda. 


May you all Realise! 


Chapter 20 
MISCELLANEOUS 


(a) LEmerson’s Poem: 
Emerson, in a poem says: 
“I stay my haste, I make delays 
For what avails this eager pace? 
I stand amidst eternal ways, 
‘And what is mine, shall know my face.” 


How right he is! What is the use of all your feverish 
and mad mundane activities? Can they ever give you 
peace of mind? Isn’t there a higher, better and nobler 
way of life? Do not waste your life chasing worthless 
things and achieving only more and more of agitations 
and worries in the mind. Already anarchy prevails within 
and to an extent without. Don’t increase it. Take your- 
self above sukha and dukkha. Fix your aim in life as 
attaining Mukti. Teach your children this and not how 
to amass wealth alone. Recognise the higher principles 
that sustain the world and our individual life and learn 
to live in tune with them. Maintain peace and poise 
always. 


(b) What next? What is the use? 


Arjuna was no better than ourselves and that was the 
reason why the Gita was discoursed to him. It was not 
given to Dharmaputra, because he already knew Vedanta 
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and was living a dharmic life. It was not given to Nakula 
and Sahadeva, because they were good souls. It was not 
even given to Bhima, as although apparently he was a 
glutton, he was yet a pure soul. Arjuna was on the other 
hand proud and conceited, conscious of his prowess and 
passionate in his actions, with an element of natural 
goodness added to his personality. Vedanta is meant 
chiefly for rajo gunatmikas (people of rajo guna). Why 
does Vedanta appeal to the Americans and Europeans? 
Because they are rajasik. They are satiated with worldly 
things, but not satisfied. There is a spiritual vacuum in 
them, in spite of all their material comforts. Recently a 
sannyasin had been to Sweden, where people have enough 
of material possessions, with begging practically unknown, 
and life very secure and comfortable. The sannyasin gave 
talks over the radio and he was amazed at the way people 
took to Vedanta. All this clearly goes to prove that 
material prosperity alone will not give peace of mind. 
Unless strengthened and purified by spirituality, it in it- 
self is terrible and dangerous. 


Sankara says: 
wer fa UAAeaT aa: fh 
Sat AIL AAaTeaT aa: Th 
Il AT Blt aa: 
Tq RA a AMaHASTT II 


Labdhaa vidyaa raajamaanyaa tatah kim 
Praaptaa sampat praabhavaadhyaa tatah kim 
Bhuktaa naree sundaraangee tatah kim 


Yena swaatmaa naiva saakshaatkritobhoot. 
oh 


402 JNANA SUDHA 
“You may be well educated; may have got high 

sounding degrees recognised by governments. What of 
it? Whatis the use? Tatah kin—What next? You geta 
job, amass wealth and lead a life of luxury. Are you 
satisfied? What is the use of all these? You may enjoy 
life with a beautiful and loving wife, yet what of that? 
What next?’’ _ 

pera at aa: 

AAD ; 

HIRATA aT Ta: A | 

da weraicat at aa: 


aq FRAT AT AalHaSAC II 


Keyooraadyairbhooshito vaa tatah kim 
Kause yaad yairaavrito vaa tatah kim, 
Tripto mrishtaannadinaa vaa tatah kim 

' Yena swaatvaa naiva sakshaatkritobhoot. 

‘You feed on the choicest of foods and increase the 
size of yourtummy. Your stomach becomes bigger than 
your chest. What is the use? What next? What is the 
use again of ornamenting your body with nice bracelets 
and decorating it with silks and other clothes of charming 
colours? To that man who has not realised his Self, what 
is the use of having all these things? He will be a miser- 
able creature, in spite of these things, if he does not have 
Atma jnana.”’ 


SBI Ala areca: fH 
Gea aeqatea: fe | 

qe agate aq aa: fF 
a UAT Ha AeaBAS AT II 
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Drishtaa naanaa chaarudesaastatah kim 
Pushtaascheshtaa bandhuvargaastatah kim 
Nashtam daaridryaadi dukkham tatah kim 
Yena swaatmaa naiva sakshaatkritobhoot. 


“You go and see different places, countries and 
beautiful towns. You earn well and provide for all your 
relations and family. You do away with poverty. Are 
you satisfied? What next? What is the use?” 


MAAS Seq aA: fh 

ala Fd BTA aa: fH | 
Ta Aca: Heat ar da: fe 
aq RAT a AATAHASAT | 


Snaatasteerthe jahnujaadau tatah kim 

Daanam dattam dvyashtyasankhyam tatah kim, 
Japtaa mantraah kotiso vaa tatah kim 

Yena swaatmaa naiva saakshaatkritobhoot. 


**To those who have not realised, is there any use of 
all such things? You go on a pilgrimage to Ganges, 
Rishikesh and other holy places: Are you satisfied? What 
is the use of such actions? You earnin crores and give 
away in charity thousands. Are you satisfied? What is 
the use of such actions? Only your ego will be puffed up, 
if not purified and perfected by jnana. You go on re- 
peating mantras crores and crores of times. What is the 
use, if you cannot have abiding ananada, by realising 
~ your own Atma?’ You may do yagas and yajnas. What 
is the use? Even in the period of Ramayana, when the 
rishis were performing yajnas, the rakshasas came ‘and ate 
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them up. The rishis had to approach Rama to protect 
them. Yajnas and yagas do not alleviate the miseries of 
human beings. Your name and fame may spread through- 
out the world. Others may come and extol you. In spite 
of all that, are you happy? What next? These will not 
give you lasting ananda. You may do pranayaama and 
pratyahara and acquire supernatural powers. What is the 
use? Be seated in Brahman, that alone will give you 
peace. 


A man once came to Ramakrishna Paramahamsa and 
said that after doing tapas for a number of years, he had 
got the power of walking over water. Ramakrishna re- 
plied that his tapas was worth only one anna, as that was 
the fare for crossing the river! My own guru was an 
engineer, and indulged in magic. One day he was reading 
the pulse of a manto understand his thoughts, when a 
sannyasin came, stared at him and walked away. Iimme- 
diately my guru found that all his magical powers would 
not work. He went after the sannyasin and asked him 
why his powers had Jeft him. The sannyasin picked up a 
seed and said: “‘Do you know the magic in this seed 
that makes it grow into a giant tree? Do you know the 
magician behind the world? First know the magician of 
magicians.”” He was then duly initiated in Brahma vidya 
and became a realised soul subsequently. 


(c) Sajjana and Durjana. 


Bhartrihari, in a beautiful sloka, gives the signs ofa 
sajjana—good man. Teach this sloka to your children 
with meaning and let them dwell upon the meaning often. 
You can be definite that they will in due course become 
good people, 
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ator Garay Tet HA AAA 

Raat aaa ea aero | 
ufmaott aaa dale: Te- 
td Ay vated MASE ACA AA: Il 


Vaanchhaa sajjanasangame para- 
gune preetirgurau namrataa, 
Vidyaayaam vyasanam svayoshiti rati- 
rlokaapavaadaadbhayam. 

Bhaktissoolini saktiraatmadamane 
samsargamuktih khale- 

Shwete yeshu bhavanti nirmala- 
gunaastebhyo narebhyo namah, 


“I prostrate before those people who are desirous of as- 
sociating with good people; who are happy in the virtues 
of others (some people are jealous of the good qualities of 
others and always try to pull them down to their own 
level; instead, one should be happy and emulate the man 
who has virtuous qualities); who respect their gurus (they 
do not .argue unnecessarily with them but learn or 
acquire knowledge—both para and apara vidya—with 
effort, struggle and application. Only during the first 
thirty years of life, one can learn easily. Therefore, with- 
out wasting time and running about hither and thither 
one should, with application, acquire knowledge); who 
observe ekapatnivrata, if they are married, or who observe 
_ Brahmacharya, if not married; who act in this world in 
such a way that no blemish is cast on them by the people; 
who are devoted to God; who have cultivated will*power 
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by indriya niyamana and who do not git with bad 
people.” 

Bhartrihari has also written a verse on the traits that 
mark a bad man, durjana: 


FROOGLE: 

qua Walaa a PET | 
Gara eo 
nadtesag fe ears Il 


Akarunatwamakaaranavigrahah 
Paradhane parayoshiti cha sprihaa, 
Sujanabandhujaneshwasahishnutaa 
Prakritisiddhamidam hi duraatmanaam. 


“Who is a duratma or durjana? He is one who has 
no karuna, sympathy, or regard for others. (Karuna is 
love expressed through one’s actions.) He will pick up 
quarrels with others without any reason or cause. (A 
friend may pass an innocent remark about him, which 
this man will take ia a wrong sense, and start quarrelling.) 
If he sees a rich man, he feels jealous and covetous. He is 
sensuous and is attracted towards parastree (i.e. any 
woman if he is unmarried and women other than his wife 
ifhe is married.) If he sees a jnani or a wise man, he 
cannot tolerate him. Jf any of his friends or relatives 
wants to become a jnani or walks the path of Vedanta, he 
(the duratma), will criticise him, ridicule him and try to 
pull him down to his own level. The buddhi, intellect 
which ought to be utilised by him to evolve, he uses to 
degrade himself further and to become worse than an 
animal, He would be intolerant of the good counsel of 
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his friends and benefactors. These are the characteristics 
of a durjana, a bad, wicked man.” 

Whether we are good or bad, whether we belong to 
the first category or the second, whatever stage of evolu- 
tion we may be in, we can still use our buddhi to ascend 
higher in the scale of evolution. It does not matter at 
all even if we are utterly bad. Wecan still come up with 
the help of our buddhi. Valmiki was the dacoit Ratnakara. 
Once he was convinced that his life was degrading and 
that there was a life much higher, much nobler, he mend- 
ed his ways immediately and became the great poet and 
jJnani, Valmiki. Are we worse than Ratnakara? No. 

If your buddhi is governed by the mind which in its 
turn is ruled over by the senses, understand you are 
going down fast. If, on the other hand, the buddhi, deta- 
ching itself from the body and mind, attaches itself to the 
Atman, it can evolve quickly. For, it will then control 
the mind and the body. 


(d) Competence to realise: . 

I want to say something about the fitness of people to 
realise. Many people have been asking me: ‘‘Swamiji, 
am I fit for Vedanta? Can I have jnana?’’ etc: I tell you 
again and again: “If you want to have jnana and attain 
Moksha, it is not difficult at all.’”” All that is needed is 
an inner change. If you are capable of thinking, “I ama 
man, limited by my circumstances’’, equally capable are 
you of thinking, ‘I am the master of my circumstances.” 
Anyone who thinks, ‘I am not happy in this samsara. I 
am only having misery here. I want to have permanent 
. joy,” can, if he has buddhi and is sincere, aim at and 
attain Moksha. Then who are the people not fit for 
Moksha? ? 
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Upanishads say: 
AAA AEA 7 


Naayamaatmaa balaheenena labhyah. 


» “Only weaklings and cowards, who have not enough. 
Surage and capacity to stand on their own feet and rely 
upon themselves, are unfit to attain Mukti.” 


Depend upon yourself. Cowardice is not our heritage. 
Why are the youngsters of today so weak, so lacking in 
self-confidence? Because the parents are not bringing 
them up properly. They do not teach their children the 
right sense of values. Instead of telling them, ‘‘Have 
faith in your own self. Do not depend upon your flesh 
and muscles. There is a higher power within you. There 
is Divinity within you. You will not be betrayed if you 
depend on That,’ they provide dresses that are showy 
and help them cover their weakness and ignorance with 
ostentation. Instead of asking them to seek God, they 
ask them to go after money, by adopting any means. How 
will the children improve? 

Our culture teaches us that if the soul-principle in 
man is taken care of, then all the other principles in him 
will automatically be perfected. It is like pouring water 
at the root. Then the water is carried to every part of 
the tree. Onthe other hand, if you water the branches, 
the tree is bound to dry up. We have forgotten our 
ancient traditions. In neglecting to provide our children 
with spiritual wisdom, and by giving them only secular 
education, we are nicely watering the braches, but un- 
wittingly letting the tree dry up. 

What is religion? It is not a mere doing of formal 
rituals. Religion must make you noble and perfect. If 
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/ you are not a perfect man, take it that you are not reli- 
gious. You need not believe in God. But believe in 
yourself, believe in the Divinity within you. We are not 
having a correct understandiug of God. 


Take for instance the Ganapati pooja we perform. 
We make a small ball of turmeric and say: p 


ae seared fat Fara Sarena | 


Asmin haridraabimbe Vighnesvaram Mahaaganapatim 
aavaahayaami. 


“In this turmeric ball, 1am bringing down and put- 
ting Lord Ganapati.’’ Then we perform pooja, offer 
fruits, payas, etc., and then finally say: 


SA Sara AAMT ase sABTIATy | 


Asmaat haridraabimbaat Mahaaganapatim yathaasthaanam 
pratishtaapayaami. . 


“IT am taking Lord Ganapati away from this turmeric 
ball and putting him where he was before’’, i. e. we are 
bringing Mahaganapati from within ourselves into the 
turmeric ball and then putting him back again where he 
was. If our mind is capable of bringing and seating 
Mahaganapati where we like, is our mind stronger or 
Mahaganapati stronger? Just think! 


If the religion we practise is a true one, it must make 
us proper men. It must teach us to have faith in 
ourselves. It must instil into us the idea, “‘You are not 
the body, you are not the mind, there is Divinity within 

you and That you are.’’ Vedanta repeatedly tells us to 

find the God within ourselves. Instead of doing that, we 

have imprisoned ourselves in our imaginations vo are 
® 
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groping in a maze of meaningless rituals. Just like re- 
moving an aching tooth, anything bad has to be thrown 
away without sentiments. We have to outlive the formal 
shows. 


Another thing we lack badly is ethical perfection. 
Some people may seem to be ethical, but mostly they are 
so because of fear. Cowardice makes them ethical. To 
what plight has cowardice brought usto? Our children 
tremble whenthey go for examinations or interviews. 
Vedanta tries to make a strong man of you. It tells you 
**Go beyond fear, raga and dwesha.”” It aims at making 
man Godly, which is his true nature. So, have no more 
doubts as to whether you can have jnana. Youcan have 
it and you can attain the Supreme, if you have courage 
and determination. Paurusha alone can assist us in this. 
Paurusha is not fighting so many people single-handed or 
amassing wealth by doing dishonest business. It is remo- 
ving our raga, dwesha and bhaya. 


Bhagawan says: 
TAIRA AAT ATTA: | 
FEA AAI Fa ABTAAVTA: UI 


Veetaraagabhayakrodhaa manmayaa maamupaasritaah, 
Bahavo jnaanatapasaa pootaa madbhaavamaagataah. 


“Many people are attaining Me, the Infinite, purify- 
ing themselves through jnana tapas. They ever remain 
attuned to me, by transcending raga, bhaya and kroda.” 


He who is rid of attachment, fear and anger is called 
a man of wisdom, sthitadhi. So get rid of fear. Fear 
arises only because of the feeling that the world is sepa- 
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rate from you. The moment you recognise that you, as 
well as the world, are expressions of the same Infinite 
Reality, your fear will disappear. 


Take refuge in the Ultimate Reality, Atman, seated 
within yourself. Make a firm decision that “I must attain 
that non-perishable satchidananda, that Ultimate Reality. 
That is my goal in life. Any other thing is secondary.” 
Determine that you will transcend your lower nature and 
impulses and realise the Real Self. According to Krishna: 


meralatg at Wa eat cafearferar: | 
AEA TAT FATA II 


Mahaatmaanastu maam Paartha 
daiveem prakritimaasritaah, 
Bhajant yananyamanaso 
jnaatvaa bhootaadimayyayam. 


‘Who is a Mahatma? Not a showy Vedantin nor a man 
who is famous throughout the world. A Mahatma is one 
whose lower self has been conquered by his higher Self. 
He is a Mahatma, who has used his wisdom and intellect 
to kill his lower nature and whose sole aim is to attain 
the mahatswaroopa. Such Mahatmas have daivi prakriti, 
divine nature, born out of the knowledge that “‘the Infinite 
Reality and I are one.” They will be devoted to jnana 
and will realise Brahman, as Brahman is the ultimate cause 
of the Universe.” 


Sankara says: 
SRI FASTATTT Ul 


Isvaraanugrahaadeva pumsaamadyvaitavaasanaa,” 
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“Take it that you have been showered with the cho- 
icest blessings of the Infinite sarvesvara, if you have any 
interest in advaita philosophy and jnana nishta .”’ 


Ihave been talking on a subtle (I am not one who 
will call Vedanta ‘‘dry’’) subject with no stories and 
jokes to entertain you; yet you came and listened because 
there is an innate thirst in you to evolve and perfect 
yourselves. This thirst cannot but lead you to Moksha. Be 
sure about it. Have no more doubts as to whether you 
can attain jnana. If you want it, youcan getit. Ifyou 
do not want it, even Gods cannot help you. 


atl qaeer Ft att: BABA aT 

aah 4 aa area BafaeOTEd II 
Haro yadyupadeshtaa te Harih kamalajopi vaa, 
Tathaapi na tava swaasthyam sarvavismaranaadrite. 


“Even if Siva, Brahma or Vishnu comes physically 
in front of you and says, ‘I am your guru’ and gives you 
upadesa, you will still have no jnana and peace. You 
will have to forget yourself, your mind and your guru 
included, to reach that state.” Each one of you can attain 
it, if you but have the yearning. 


(e) The best place far sadhana: 


There is a famous Sanskrit sloka: 
qatt altar: seated aitoray 
Tent wares: | 
wapfead ea a: Fada 
IRMA YE AAT II 
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Vane pi doshaah prabhavanti raaginaam 
Grihe pi panchendriya-niggrahastapah, 
Akutsite karmani yah pravartate 
Nivrittaraagasya griham tapovanam. 

*(O man, who is not rid of raga and dwesha, if you 
run away to the jungle, thinking that to be an ideal pla- 
ce for sadhana, you will find the very same raga and dwesha 
there also. So, be seated in your own house and control- 
ling the indriyas with a mind which has grasped the 
Vedantic truth, work on in the world. If one is able to 
work in such a way, with this changed mental attitude, | 
his own house becomes a fapovana (an ideal place for 
meditation and penance.” 


There are six enemies within us, viz. kama, krodha, 
lobha, moha, mada, matsarya (desire, anger, greed, igno- 
rance, intolerance and prejudices.) These can be summed 
up as raga and dwesha. Anybody knowing these enemies 
and wanting to win over them should fight them in his 
own house. Do not fight them in the open. Have a fortress 
with a stockpile of ammunition inside and shoot the ene- 
mies from a vantage point. When these enemies are 
annihilated, when their strength is gone, let the wise man 
then wander anywhere. No more will he be troubled by 
these enemies. } 

In the initial stages, the best place for sadhana is your 
own house. Close the doors of your room, burn some 
incense and do meditation. In your own house, your wife 
or mother will give you food. If you go toacave, food 
is not easily available. Hence, instead of meditating on 
Brahman, you will be meditating on food. By going to 
the jungle, therefore, youcannot get rid of yotir base 
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tendencies. For some time they may be dormant, but at 
the first opportunity they will express themselves by 
virulently jumping into the open. After controlling raga 
and dwesha, become a sannyasin or a samsarin, as you like. 
When I was initiated, I wanted to become a sannyasin 
immediately. Our guruji said: ‘‘Sannyasa is not a purcha- 
sable commodity. You just sit and do tapas. Find cosmos 
in chaos. If you do not find peace first where you live, 
you will not find it in the jungle either. If you assume 
sannyasa before attaining this inner equipoise, repudiate 
me, refuse to call me your guru.” For ten years he made 
me do Intense tapas. In the morning I used to be busy 
with my office, but the night was free time. Ifa man is 
very sincere, although he may not get time during the 
day, he can practise contemplation in the night. Read the 
sastras, Upanishads, Brahmasutras and the Gita. These 
are available with transJation in English and other Indian 
languages now. Two hundred years ago you could not 
have got these books. 


Some people complain that the present times are bad 
and that their grandfathers’ time was good. I don’t think 
so. At best, people then had some good qualities, but they 
did not have much of Vedanta inthem. They had also 
their vices. Most of them had a dharma patni and a mistress 
or two apart. Compared to them, our present day 
youngsters are far better. In my opinion, the present 
times are the fittest for those who want to pursue the 
Vedantic life. 1 consider that anybody born now is very 
lucky. 


Some friends complained to me (jockingly?) that 
their wives, after hearing my lectures, are no longer re- 
ligiously obedient to them! It seems, they have started 
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asserting that they have equal competency for attaining 
Brahma jnana and that they might attain it even before 
their husbands!! I remarked that it was a very good sign. 
If you are sick and your wife takes medicine, will you be 
cured? If your wife is sick and you take the medicine, 
can she recover from her illness? Whoever is sick has to 
take the medicine to get cured. If your wife is having 
the prapanchika disease (disease of worldiness), then she 
has to take the medicine of Vedanta herself. Do not 
think that if you are religious, a divine current will pass 
from you to your wife and enable herto attain Mukti. 
Each has to act and attain independently. 


Anyone, in any walk of life can attain Brahma jnana, 
if he or she has a sincere aspiration and a steadfast will. 
Nobody is barred—by caste, colour, creed, status or sex. 
Do not think that you have to run away tothe jungles 
for the attainment of Brahma jnana. ‘The place where you 
are at present living and working, is the fittest place for 
practising Vedanta. Vedanta can be practised in the 
offices, in our kitchens, nay, even in our bathrooms and 


lavatories. 


(f) The State of Realisation. 

Man’s main obstacle to realisation is his dwaita bhava 
and amistaken notion about what is real and unreal, 
He thinks: “Iam the body, mind and intellect. Iam 
one. The other beings are different from me. The world 
is objective to me.' I am limited by my body,” etc. 
This is at the root of all his selfishness. However much 
One says that “‘you are not the body,” the identification of 
_oneself with the body, mind, etc., will take time to get 
eradicated. But once you are in samadhi, the body 
consciousness goes away completely. Your eyes are*really 
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opened only when you are dead to the world by merging 
with the Ultimate, Infinite Reality. And even this nirvi- 
kalpa samadhi is not the final state to be attained, for there 
are chances, that once you come out of the samadhi, your 
raga and dwesha will once again make their presence felt, 
though only slightly. If even after attaining the samadhi 
state, you are the old person, i.e. you are having the same 
raga and dwesha, is there any benefit derived at all from 
the samadhi state? This is a very pertinent question, 
Even after samadhi, it is possible that your raga and dwesha 
may not be completely gone, but you must go on medi- 
tating and cultivating samabhava, till the visvatmabhava 
becomes a constant awareness in you. This is called the 
sahaja state and the ultimafe state to be attained. This 
is the real Brahma jnana, whereas the nirvikalpa state is 
the Atma jnana. It takes a little time for one to attain the 
Brahmi sthiti even after the nirvikalpa sthiti. Butonce you 
attain the Brahmi sthiti, even meditation stops. You will 
come to a state where the thought that “I must attain 
Moksha’ will go away, for the personality which wanted 
Moksha would have been annihilated. However much 
one describes this state, you will not be able to under- 
stand it fully, unless you yourself experience it. Till then, 
it will be like a blind man trying to picture the form of 
an elephant. 


(g) Hypnotism and Samadhi: 


Some people ask me whether samadhi is not self- 
induced hypnotism. 


In hypnotism, the hypnotised man is of a weak mind 
and the hypnotiser has some mental power. The hypno- 
tiser draws the attention of the person by some gestures 
and asking him to count one, two, three, etc. Thus, when 
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a receptive attitude is evoked in the subject, the hypno- 
tiser suggests that the person is going to sleep, that he is 
overwhelmed by sleep and so on. The hypnotised man, 
being one of weak will-power, succumbs to the sug- 
gestion of the hypnotiser and sleeps. In hypnotism we 
are brought down from our original mentai level. When 
we come back to the conscious state, there is no change at 
allin our personality; rather there is a weakening of 
the mental faculties. 


In samadhi, you leave the external things, even the 
mentation and retreat within and are one with the pure 
Infinite Consciousness. Your personality expands and 
assumes universal proportions. You become the Infinite. 
If one leaves the sense and intellect-realms and sinks in 
samadhi, pure consciousness, he gets purified and strength- 
ened all round. All the weaknesses and imperfections go 
away. 3 

For sceptics, I will read out Einstein’s views given 
in the book, The Universe and Dr. Einstein, by Lincoln 
Barnett: 

“The most beautiful and the most profound emotion 
we can experience is the sensation of the mystical’. 
(Western philosophers have no suitable word to describe 
the subjective or samadhi experience. So they use the 
word ‘‘emotion’’. ‘Mystical’ here means something 
beyond the mind.) 

‘“‘Tt is the source of all true science!’ Ifyou go be- 
yond the mind and catch the truth intuitively there, from 
that alone, real science originates. 


‘‘He to whom this emotion is a stranger, who can no 
longer wonder and stand rapt in awe, is as good as dead.”’ 


Vedanta also says that those people who are not able to 
53* 
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understand the Ultimate Reality, are as good as dead. 
(He goes from death to death.) 


ya: a BAA | 
Mrityoh sa mrityumaapnoti. 

‘To know that what is impenetrable to us really 
exists, manifesting itself as the most radiant beauty (re- 
ferring to satchidananda) which our dull faculties can 
comprehend only in the most primitive forms—THIS 
KNOWLEDGE is the centre of true religiousness. The 
cosmic religious experience (samadhi) is the strongest and 
noblest mainspring of scientific research.”’ 


By jnana samadhi, the perspicuity of the senses incre- 
ases. When you look ata thing, youcan gotothe very 
core of it. When you hear a thing, you can understand 
iteasily. The sense organs are no longer gross, they 
become subtle, strengthened, sublimated and sharpened. 
The grasping power and memorising capacity of the mind 
increase. The intellecting capacity ofthe intellect incre- 
ases. In short, your personality is perfected and purified. 

Compared to that great awakening, Brahma jnana, 
even the lordship of the earth and heaven falls into utter 
insignificance. 


By contrast, in hypnotism, you are brought down 
from your existing mental level. Your intellect is be- 
numbed. Many Western psychologists, who cannot con- 
ceive of samadhi, have conjectured and speculated about 
it, calling it as induced hypnotism, a special conditioned 
reflex, etc. So, do not be carried away by the second- 
hand opinion of the Westerners and their oriental dupli- 


cates, but gain a first hand experience and see for your- 
self. 
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(h) Going to Temples: 

When we gototemples, the atmosphere there, namely, 
the chanting of mantras, ringing of bells, burning of in- 
cense, smell of fresh flowers and sandalwood, etc., tempo- 
rarily reduce the extrovert tendencies of our minds and 
thus bring about an element of equanimity and joy. For 
the time being we go beyond the: rajasik and tamasik 
realms and enter the satvik realm of the mind. 


But temples cannot take us beyond the satvik realm. 
Vedanta says, if we are to attain Mukti, we have to trans- 
cend the satvik realm also. Bhagawan says in the Gita: 


aad dad Td Tat wa wa a | 
OHIzAlal aaa Wasa 7 I 


Satvaat samjaayate jnanam rajaso lobha eva cha, 
Pramaadamohau tamaso bhavatojnaanameva cha, 
“If you transcend tamas and rajas and come to satva, 
that is the gateway through which we enter jnana.”’ 


So our poojas and temples will at best, if you know 
the right method of worship, help us to come to satva guna, 


thatis all. 
ry SN @ 
ampafarar dar freaqeat wary | 
Maal Maa Mataa anand | 
Traigunnyavishayaa vedaa nishtraigunnyo bhavaarjuna, 
Nirdwandwo nityasatwastho niryogakshema aatmavaan, 
“You have to become nishtraigunya, go beyond the 
three gunas.”’ 
Vedanta never says: “‘Do pooja’ or “‘Do not do 


pooja.” It only says: “For Mukti, this is not the direct 
way. Jnana marga is the direct way.” * 
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Krishna tells Arjuna in the Gita: 
SOR: Tada seats sts | 
WAAR Wael AAT It 


Iswarah sarvabhootaanaam hriddeserjuna tishthati, 
Bhraamayansarvabhootaani yantraaroodhaani maayayaa, 


“God is enthroned at the seat of consciousness in 
each and every individual. AHridaya means not the phy- 
sical heart, but the seat of consciousness, wherefrom 
thoughts emanate. Take refuge in that God seated in 
your heart, in that consciousness, with sarvabhava, in each 
and every way that is possible for you. By dwelling in 
that inner spirit alone, will you have peace”’. 

(i) Yajna, Dana and Tapa: 

We.go on mechanically doing the rituals and chanting 
the mantras thinking them to be great and without know- 
ing the meaning and without even caring to know the 
meaning. Weare hugging onto superstitions handed 
down to us by our parents and grandparents in the name 
of our Dharma. 

Take the Gita for exmaple. It is such a masterly 
study of life in this world and gives us the best techniques 
for evolving and elevating ourselves. Yet how many peo- 
ple read it, study it, penetrate into it and know its purport 
to enlighten and enrich themselves? Alas! Many people 
do parayana (daily reading) of it, without knowing the 
meaning of even half a dozen words. 


The best rituals prescribed by the rishis for men of all 
times are yajna, dana arid tapa. This was the essence of 
their teachings, but we have thrown away the kernel and 
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are hugging on to the shell. You will be true to the 
Vedas only if you do the essential yajna, dana and tapa 
sincerely, throughout your life. 

Anything done for reaching God, which will purify 
the doer in the process, is yajna. Yajna is also helping 
others by thought, by word and by deed. You must be 
willing to go out of your way to help others, even if it 
entails inconvenience to you. Let your heart melt at the 
suffering of others. 

Dana means charity. Help those who are needy, even 
if you have to suffer because of that. 


Tapa is to have control over your senses and mind. | 
Meditation is the highest tapas. 

These are the things on which we should base our 
life and not on rituals which have lost their meaning in 
the present day circumstances. 

(j) Kaliyuga Mantras: 

The kaliyuga mantras for expiation of all sins are— 
“Excuse me; I am sorry; Pardon me’”’, etc. These are 
highly medicated pills of hypocrisy. 


You step on a man’s toe with your iron-heeled shoes 
and when he yelis in pain, you insincerely say, ‘‘Excuse 
me, I am sorry” and walk off without a further tinge of 
sympathy or regret. It is really unfortunate that in our 
land of rishis and mahatmas, insincerity and hypocrisy are 
gaining a prominent place. Jf a young man has these two 
qualities, he is regarded by many as a ‘bright’ man having 
a ‘promising future.’ Alas, what a fall, my countrymen! 

I have culled from the Gita certain adhyatmic mantras 
which, if you remember or repeat, will enable you to face 
life’s onslaught courageously and calmly. These mantras 
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are highly purificatory and will help and strengthen you 
at times of distress and trial. 


Q) ka a gale | 
Dheerastatra na muhyati. 


““A courageous man is not deluded by the ups and 
downs of life, the sukhas and dukkhas.”’ 


(2) arr falaata area | 
Taan titikshasva Bhaarata. 


“Sustain whatever onslaughts you meet in life; sustain 
sukha and dukkha.”’ 


GC) waqaga at ssa FIC | 
Samadukkhasukham dheeram somritatvaaya kalpate. 
“That courageous man alone is fit for immortality 

who is equanimous in joy and sorrow, who is able to keep 
up inner Sama bhava.” 


4) aftarata a Bie | 
Naabhinandati na dweshti. 

“‘An equanimous man is neither overjoyed at fortune, 
nor disappointed at misfortune. He neither hails nor 
hates.” 

Whenever you have troubles, if you remember the 
first mantra, immediately you will have the courage to be 
equanimous. When a physical pain is there, let the body 
weep, but keep up the inner poise. When you closely 
analyse pain and pleasure, you will find that they are mere 
feelings, and feeling is awareness. Awareness is con- 
sciousness which is a thought-projection on the infinite 
consciousness. So when a pain comes, a jnani will trace 
it to the Infinite Consciousness and enjoy the bliss of pain, 
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Even if the pain is too severe, titikshasva, sustain it, by 
thinking or taking the name of God or doing anusandhana, 
instead of loudly wailing. In any case you will have to 
sustain the pain; why not bear it, remembering Sarves- 
wara? Sustain it through Samabhava. 

(k) Prayer: 

Our present day prayers can rightly be called as beg- 
gings and supplications. Not only do we beg of God to 
give us this and that, but what is worse, we coax him 
with bribes. It has become a regular feature for parents 
to tempt God with coconuts, sweetmeats and what not, 
for the success of their children in examinations, in get-— 
ting admission to colleges, securing lucurative jobs and 
getting good marriage alliances! All parents invariably 
pray that their son or daughter should alone be the first 
in the examination. This would mean that the other 
children should not get the first place! See what rank 
selfishness our prayers display! 

Our religion is much nobler than the ignorant per- 
formances we do in its name. Instend of inculcating good 
_ traits like patriotism, courage, fearlessness, truthfulness, 
non-injury, control of the sense-organs and meditation 
in the children, we emphasise that they should be only 
after money! Is it any wonder that they become rank 
materialists, traitorous and treacherous to their parents 
and their culture. 

Now let us see how our ancient rishis prayed. They 
prayed: 

at wat: aaa wag, af weg fT: | 


at warty Gaaeg, AL BATT STG AAT 
Sarve janaah sukhino bhavantu, sarve santu niraamayaah, 
Sarve bhadraani pasyantu maa kaschit dukkhabhaak bhavet, 
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“O God! (it is the One Infinite God and not Rama 
or Krishna), let everybody in this world be happy. Let 
none have any misery or trouble. Let everybody come 
across only good things (i. e. let everybody have success). 
Let none experience sorrow’’. 

As regards praying for oneself, the prayers were: 

aad AT ad WA 

dra AT salieaaa 

BAA Sa TAA 

3 Altra: ale: arfea: UI 
Asato maa sadgamaya 
Tamaso maa jyotirgamaya 
Mrityormaa amritam gamaya 
Om santih santih santih. 

‘‘O Infinite God, take me, lead me from asat, the 
ephemeral, the transient and the changing, to sat, the non- 
changing, permanent abode of Brahman. Lead me from 
darkness to light i. e. ignorance.to real knowledge. Lead 
me from this Samsara, with its repeated births and deaths 
to Mukti, the state of birthlessness and deathlessness, 
nitya satchidananda.”” This is the mind-elevating prayer 
of a sanatana dharmi and not the craving, selfish prayers 
we normally chant or repeat. There are only circular 
motions in the universe, no straight motions. See the 
way the Sun, stars and planets move. Thoughts also 
issue out and come back to you after circling the universe. 
The prayers cited above will purify you and help others 
in their circling errand. 


THE END 


GLOSSARY 
[The words are printed in the order of the Sanskrit alphabet] 


Ajnana—\Ignorance 
Ajnani—An ignorant man 
Adharma— Unrighteousness 
Adharmi—An unrighteous man 
Antahkarana—The inner equipment consisting of the mind 
and intellect 
Antaryami—The indwelling spirit or soul 
Abhyasa—Practice through repetition 
Avidya—Ignorance, nescience 
Avyakta—Unmanifest 
Asat— Unreal 
Ahamkara-—The ego 
Ahambodha—“‘‘\’’-consciousness 
Atmatatva—The knowledge pertaining to the Self or the 
Soul 
Atmajnana—Realisation of the Self 
Atma—The Soul 
Adhidaivika—Relating to invisible causes, brought on by 
fate 
Adhibhoutika—Relating to or brought on by the elements, 
animals etc. 
Adhyatmika—Relating to the soul or spirit, caused by the 
mind 
Ananda—Bliss 
Avarana—Covering 
Indriya—Organ 
‘ Indriya Niyamana—Control of the sense organs 
Rishi—Sage 
Ekapatnivrata—The principle of keeping to one wifé alone 
JJ. 
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Karma—Action or movement 

Karmabandha—Bondage acquired through action 

Karma yoga—The yoga of action 

Karmi—One attached to actions and their fruits 

Kshetra—The field (the body) 

Kshetrajna—The knower of the field viz. the Soul 

Guna—Quality, any of the three traits basic in man 

Guru—Teacher, preceptor 

Chitta—Mind and intellect 

Chaitanya—Sentience 

Jada—Inert, insentient 

Jijnasu—One who has a wish to know the Ultimate Reality 

Jivanmukti—Release from the~bondage of life 

Jnana—K nowledge 

Jnani—A man of knowledge 

Jnana yoga—The yoga of knowledge 

Tatva—Truth, principle 

Tapas— Penance, austerity 

Tamas—Sloth—the third of the three gunas 

Tapatraya—The threefold misery to which man is subject, 
viz. adhidaivika, adhibhoutika and adhyatmika 


Dukkha—Misery, unhappiness 
Deha—Body 

Dehi-—One who resides in the body, viz. Atma or the Soul 
Drik—The seer 

Drisya—The seen 

Dwesha—Aversion, repulsion 
Pharma—Righteousness 

Dharmi—A righteous person 
Naraka—Hell 

Nasvara—Impermanent, transient 
Namajapa—Repetition of Divine names 
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Nigraha—Suppression 
Nididhyasana—Contemplative meditation 
Nirvikalpa samadhi—Superconscious awakening 
Papa—Sin 

Papin—Sinner 


Pativratya—The steadfast loyalty and devotion to one’s 
own husband 


Punya—Meritorious deed 

Pooja—W orship 

Paurusha—Manliness, will-power 

Prapancha—The world here and the worlds hereafter 
Prarabdha—Fate, the effect of the past karmas 
Buddhi—Intellect 

Brahman—The Ultimate Reality 

Brahma jnana—The realisation of Brahman 


Brahma nishta—The discipline and technique for attaining 
Brahman 


Brahmanubhuti—The experience of Brahman 
Bhakti—Devotion 

' Bhakti yoga-—The yoga of devotion 
Bhaya—Fear 

Manana—Cogitation, reflection 
Manas—The mind 

Mala—Rosary 

Mukti 
Moksha 
Mumukshutva—A keen thirst for Moksha, liberation 
Moha—Delusion 

Yajna—An act to purify the individual and lead to God 
Yaga—Sacrifice 

_ Yoga—Union, Uniting 

Rajas—Activity, the second of the three gunas 
Raga—Attraction + 


Liberation from the cycle of births and deaths 


428 JANA SUDHA 


Viveka—Discrimination as to what is real and what is 
unreal 
Viveki—A man of Viveka, discrimination 


Viswatma bhava—Cosmic consciousness, the awareness that 
the self and the universe are one 

Vishaya—An object of the senses 

Vaidika karma—Ritualistic act 

Vairag ya—Dispassion 

Vyakta—Tangible, perceptible 

Santi—Peace 

Sastra—Scripture 

Sishya—Disciple, initiate 

Sravana— Hearing 

Sreyas—That which is of lasting good for one 

Satchidananda—The Ultimate Reality which is Pure Exis- 


tence, Pure Awarencss and Pure Bliss 
Satta —Reality 


Satya—Truth 

Satva—Light or brilliance, the first of the three gunas 
Samabhava—Equanimity, mental poise 
Sarvavyapi—All-pervading 

Sarvesvara—The lord of all beings, the Dynamic Reality 
Sahaja samadhi—Habitual Superconsciousness 
Sankalpa—Thought, imagination 
Sannyasa—Renunciation 

Sannyasin—One who has renounced the world 

Samsara sagara—The ocean of worldly life 
Sadhana—Spritual practice 

Samkhya yoga—The yoga of wisdom 

Sukha—Haapiness 

Sthitaprajna—A man of Samadhi, remaining merged in 


superconsciousness 


